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TRANSLATOR’S INTRODUCTION 


The importance of the Hujjat Allah al-Baligha and its situation 
in the Islamic intellectual tradition. 


Hujjat Allah al-Baligha (The Conclusive Argument from God) is 
considered the master work of the eighteenth century Indian scholar, 
Shah Wali Allah of Delhi (1703-1762). Drawing on his wide eru- 
dition, the author brings together in this work the intellectual and 
Spiritual disciplines of the Islamic heritage in his age in order to 
elucidate the wisdom and inner meanings behind the interpretation 
of the hadith reports of the Prophet Muhammad. 

In his preface Shah Wali cites the Qur'anic verse, "Indeed, the 
conclusive argument is from God,” (Qur’an 6: 149), from which 
the title of this work is derived. The word "Aujjat" conveys the 
sense that one party to a debate or argument has presented the 
peremptory or convincing proof, argument, or formulation.' This 
argument, according to Shah Wali Allah, “refers to the inner meaning 
of religious obligation and requital and the inner dimensions of 
the divine laws revealed for mercy and guidance." He explains 
that he has bestowed this title, Hujjat Allah al-Baligha (The Con- 
clusive Argument from God), since his book is like a branch spread- 
ing out from this conclusive argument. 

In Hujjat Allah al-Baligha, Shah Wali Allah attempts to eluci- 
date the deeper levels of meaning of traditional symbols and prac- 
tices while integrating mystical, intellectual, and traditional textual 
approaches to their interpretation. 

He understood his mission to be the integration of the increasingly 
fragmented and disparate articulations of the Islamic intellectual 
tradition in his own lifetime and thus he sought for a mode of 


' [n the Qur’anic reference the phrase is set in the context of God's proof or 
argument in response to the unbelievers who declare that if God had willed He 
could have guided everyone. A number of commentators on the Qur'àn understand 
this verse as referring to the assertion of the omniscience and omnipotence of God, 
which at the same time entails moral responsibility on the part of humans. 

* Hujjat Allah al Baligha translation, 10. 
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expression which would simultaneously draw on the tools of demon- 
strative proof of the philosophers and theologians, Sufi mystical 
insight into the higher realities of things, and the authority of the 
words of the transmitted textual sources of the Qur'àn and the hadith.’ 

The first volume of the Hujjat Allah al-Báligha lays out the 
theoretical foundations for the interpretation and application of the 
corpus of prophetic sayings, the hadith, against the background of 
human purposefulness. In the earlier chapters of the work a meta- 
physical structure is elaborated which is based on the internal dy- 
namics within systems of experience. This internal dynamic is 
presented by Shah Wali Allah in the form of levels or systems 
which are initially understood to be composed of parts in conflict. 
This conflict must be resolved or harmonized toward a higher pur- 
pose through achieving or restoring harmony and balance within 
the system. Once balance is achieved the inherent perfection of 
the ideal form implicit in the person, species, society, and so on, 
is fulfilled, and this leads to the entire form or system expanding 
or moving up to a new, higher, order. 

Shah Wali Allah’s theory of these systems is thus simultane- 
ously one of a conflict of forces, whether two or many; and of one 
great force that is a drive towards the greatest perfection accord- 
ing to the highest salutary purpose (maslaha kulliyya). This one 
great purpose that guides the entire universe toward progress through 
attaining harmony makes conflict intelligible and gives overcom- 
ing it a religious significance. 

The concept of maslaha (beneficial purpose) is central to Shah 
Wali Allah’s thought as the point of integration of the benefits 
arising due to the natural order of things, and the salutary out- 
comes which religious (shari‘a) legislation intends to achieve. The 
term maslaha is used in Islamic jurisprudence (fiqh), particularly 
in the school of Malik ibn Anas in the sense of "public interest" 
when a case may be judged on this basis if no primary Islamic 
sources ruled on it. al-Ghazzali recognized both this narrower sense 
of the term and a broader concept of maslaha as furthering the 
ultimate purpose of the shari‘a in the maintenance of religion, life, 
offspring, reason, and property.' For Shah Wali Allah the term 


> Shah Wali Allah, al-Tafhimat al-Ilahiyya 1:110-111. 

^ Majid Khadduri, "*maslaha" in The Encyclopaedia of Islam New Edition, VI 
(Leiden: EJ Brill, 1954—), 738—740. He is citing al-Ghazzali's al-Mustasfa I (Cairo, 
1356 A. H.), 139-140. 
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maslaha conveys yet a broader sense of the intended benefit or 
salutary purpose of the divine injunctions. At the highest level, 
this beneficial interest consists of fulfilling the one great universal 
purpose (al-maslaha al-kulliyya) of the cosmic order. 

In his exposition of the underlying wisdom of the Islamic legal 
system, in particular the corpus of hadith reports, Shah Wali Allah 
develops an understanding of layers of signification which draws 
on the theories of the Islamic legal and linguistic theoreticians but 
goes beyond purely linguistic elements of meaning to incorporate 
more subtle and even mystical aspects of the reference and effi- 
cacy of symbols. His theory is implicitly dynamic in that these 
religious symbols have not only been modified with the passage 
of historical time but will continue to respond to developments in 
the world. 

The structure of the first volume of the Hujjat Allah al-Baligha, 
which is subtitled, “The General Principles from Which Are De- 
rived the Beneficial Purposes Considered in the Rulings of the Divine 
Law” is developed through seven sections comprised of Eighty- 
One Chapters? This first volume begins by laying out the meta- 
physical, psychological, sociological, and moral basis of his system. 
The latter portion of the volume addresses the Islamic religion 
more specifically through a consideration of basic religious prac- 
tices and their inner meanings, the role of prophecy and the divine 
injunctions, and the means for their derivation. It concludes with 
a discussion of the prophetic reports and the hadith sciences. Since 
the second volume, which is not translated here, applies this theory 
to selected hadiths following, for the most part, the topical 
arrangement of classical works of hadith and Islamic law, it is 
likely that this constituted Shah Wali Allah's work as originally 
planned. 

The additional four chapters translated here which discuss the 
issue of juristic disagreement likely were originally prepared as 
part of a separate treatise entitled "Fairness in Explaining the Cause 
of Juristic Disagreement" and were later appended to Volume One. 


* According to al-Sayyid Sabiq the original plan for Volume One was a work of 
seven sections and seventy chapters. He concludes, therefore, that the final section 
consisting of four chapters on Juristic Disagreement was appended later and that 
some subsections of the original chapters came to be treated as chapters on their 
own. Hujjat Allah al-Baligha I (Cairo: Multazim al-Tab* wa'l-Nashr, 1952), 296. 

* The major exception is a section discussion Sufi moral perfection, ihsán. 
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Since they are normally printed as part of the text and since they 
contain some material not included in the separate treatise, they 
have been translated here and included as Chapters Eighty-Two 
through Eighty-Five. 

In terms of the plan for the first volume, the first section, “The 
Causes of Religious Obligations and Requital" concerns the meta- 
physical aspects of causation beginning with creation. It begins 
with the process of creation and continues through the various ways 
in which God's will is implemented in the physical and supra- 
physical world. In chapter five and subsequent chapters the human 
soul and the psychological dimensions of the person are described 
together with the consequences of this for requital. A central di- 
mension of Shah Wali Allah's psychological and moral framework 
is the idea that human beings are composed of both a higher and 
a lower side, which he terms the angelic and the animalistic com- 
ponents. Each individual also exhibits an intrinsic nature depend- 
ing on the relative strength of each component and the way in 
which the two combine. The course of human moral and spiritual 
development is put into practice through following religious in- 
junctions at the most necessary and basic level, and then may be 
taken further, in ways only tangentially indicated in this work, 
through higher development based on Sufi spiritual practices.’ 

The second section of the present work treats requital for thoughts 
and actions in this life and subsequently in the next life. 

The third section of the work deals with Shah Wali Allah's theory 
of civilizational development in which he presents four basic stages 
of human advancement, for which he coined the term irtifaqat. 
Shah Wali Allah's concept of the irtifāqāt has provoked much 
interest among contemporary scholars of his thought. The term in 
his usage is idiosyncratic and its precise meaning varies contextu- 
ally. The term “irtifag” is derived from the Arabic root *r-f-q"— 
to be gentle, soft, gracious, courteous, or civil—and in the VIIIth 
form of the Arabic verb this root conveys the idea of "resting on 
(as a support) or deriving a use from.” ‘Abdel “Aal, in his thesis,® 
reviews some of the translations or explications offered for this 


7 These more esoteric dimensions of the author's psychological and spiritual theories 
may be found in the works, Hama‘at amd Altaf al-Quds. 

* Khalil ‘Abdel Hamid Abdel ‘Aal, “God. the Universe. and Man in Islamic Thought: 
The Contribution of Shah Waliullah of Delhi (1702-1762)." Ph. D. Dissertation. 
University of London, 1970. 
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term as follows: "al-tadbiràt al-nafi‘ah” or “the useful manage- 
ment of human affairs" which was offered by the editors of the 
Arabic text of Hujjat Allah al-Baligha; ‘Abdul Hamid Haleopota's 
definition of irtifāqāt as “every trait; characteristic, and institution 
that comes under the subject of sociology," Aziz Ahmad who re- 
gards irtifagat as the stages of the history of the growth of human 
societies," and Sabih Ahmad Kamali who sees the irtifagat as 
“civilization and its devices" and a theory of natural law.'' Jacques 
Berque concludes that it seems possible that "the plural of the 
verbal noun, irtifāqāt, may be translated by ‘uses, commodities, 
services." Berque further reads a socio-economic slant into the 
irtifáqàt by equating them with “the services constituting the in- 
stitutional section of the “collective good” (al-maslaha al-‘amma)."* 
It appears, therefore, that this term may encompass all of these 
connotations depending on context and does not have a simple 
English equivalent. The core of Wali Allah's explanation of the 
irtifaqat presents the development of human societies through four 
irtifagat or stages of increasingly refined order and elaboration of 
arts of civilized life. These four stages are roughly equivalent to: 
following natural or instinctive laws, integrating family life and 
social transactions, developing a local political order, and finally 
the extension of this to the international level, which Wali Allah 
identifies with the Islamic Caliphate." 

Interpreters of his thought have been primarily interested in as- 
sessing the originality of this idea and whether it presages a so- 
ciological interest and method-either through an influence, perhaps 
of Ibn Khaldün, or as an intuition of stages of societal evolution 
which anticipates Comptian thought. Shah Wali Allah's understand- 
ing of these developments is, in fact, consistent with the pattern 
underlying all of his explanations of historical phenomena, i.e., the 
concept of growth towards an ideal, already-posited form, modeled 


? From Halepota’s thesis, “Practical Theology and Ethics of Shah Wali Allah.” 

? *Azlz Ahmad, Studies in Islamic Culture in the Indian Environment, (Oxford: 
Oxford University Press, 1964), 206. 

" Sabih Ahmad Kamali, Types of Islamic Thought, (‘Aligarh: ‘Aligarh University 
Press, 1966), 123, 124. The references above are cited in ‘Abdel ‘Aal’s thesis, “God. 
the Universe and Man,” 392-397. 

? Jacques Berque, "Un contemporain islamo-indien de Jean-Jacques Rousseau,” 
in L’lslam au temps du monde (Paris: Sindbad, 1984), 113-146, 135. 

? Shah Wali Allah, Hujjat Allah al-Báligha, Arabic text (Cairo: Multazim al- 
Tab‘ wa’l-Nashr, 1952), 80-104. 


XX TRANSLATOR’S INTRODUCTION 


on Hellenized Sufi concepts of human development and prophetic 
cycles. Within this framework Wali Allah at times comments on 
specific persons, movements or phenomena but his overall understand- 
ing of the general principles precedes the inductive method and the 
thrust is toward confirming one synthetic vision rather than deriv- 
ing social theory based on the observation of discrete phenomena. 

The fourth section of the work discusses the ways to achieve 
ultimate human felicity through the cultivation of four main vir- 
tues; purity, humbling oneself before God, magnanimity, and jus- 
tice. Subsequently three barriers or veils to this felicity, the veils 
of custom, conventions, and misunderstanding of the nature of God, 
and the ways to overcome them are treated. 

The fifth discussion of piety and sin treats piety with respect to 
conceiving and honoring God and performing the various religious 
practices of Islam with the correct understanding and attitude. This 
is reminiscent of works on the inner meanings of religious prac- 
tices in the tradition of al-Ghazzali’s Revivification of the Reli- 
gious Sciences." 

The sixth section investigating the policies of religion treats a 
number of important topics: prophecy, the development of reli- 
gious tradition in a historical context, the situation of specific re- 
ligious rulings within such a context in terms of their role and 
interpretation, and finally the relationship of Islam to other reli- 
gious traditions. 

The development of Shah Wali Allah’s ideas focuses on affirm- 
ing the eternal principles of the shari‘a which are derivable from 
the particular historical pronouncements of the Prophet enshrined 
in the corpus of hadith. This formulation of the metaphysical sta- 
tus of legal derivation is his original contribution in the Hujjat 
Allah al-Baligha. In order to effect this integration of disparate 
types of reasoning, Shah Wali Allah has to deal with theoretical 
issues of language and referent. 

Shah Wali Allah represents each particular religious revelation 
throughout human history as having its origin in a primordial, ar- 
chetypal religion which he terms the “din”. This form of religion 
exists as an ideal form at a higher level in the World of Images. 
This ideal form of the din is the one most in harmony with the 
ideal form of the human species, which Shah Wali Allah desig- 


^ al-Ghazzali, [hya? Ulam al-Din (Beirut: Dar al-Ma'rifa, 1982). 
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nates by the term “fitra”, or inherent nature. Actualized manifesta- 
tions of the ideal form known as “milal” (sing. milla—religious 
community, formal religion) descend in successive revelations de- 
pending on the particular material and historical circumstances of 
the peoples to whom they are sent down. 

Each succeeding revelation "reforms" the elements previously 
existing into a new pattern or gestalt which embodies the primor- 
dial form of the ideal religion (din) in an altered form suitable for 
those prepared to receive it. As these human systems have devel- 
oped throughout history, religion has adapted in its form, beliefs, 
and spiritual practices to the customs, previously held beliefs, and 
temperaments of the nations to whom it has been revealed. His 
theory thus envisions an interaction between the human material 
and the actualized form (milla) of the ideal religion which responds 
to and shapes it; in that the more developed and complex the hu- 
man system, the higher the religious form which it will require to 
achieve its ideal balance. 

There are therefore, according to his system, two sources of re- 
ligious legislation. The first consists of a branch based on the uni- 
versal beneficial purposes for the human species as embodied in 
its ideal natural constitution ( fitra). This substratum of beliefs and 
practices suited to the basic constitution of all peoples he terms 
the “madhhab tabi'i." ^ 

The second is composed of those systems of laws (shari'as) 
revealed in response to particular historical circumstances not ini- 
tially encompassed in the requirements of the human constitution. 
Wali Allah explains how the specific rulings of a religion insti- 
tuted by a prophet are based on several factors. In addition to 
remaining as close to the "natural way" as possible, the prophet 
preserves among people the element of previous revelations still 
remaining which are beneficial, adding at the same time, new legis- 
lation that is necessary for their development and that recognizes 
changes which have occurred since previous revelations. Finally, 
there exists a category of contingent, accidental factors in legisla- 
tion which arise due to demands on the prophet to provide answers 
on particular occasions and in the context of specific circumstances. 

According to Shah Wali Allah’s explanation, one who wishes 
to be well-versed in the religious sciences has to understand the 


? Translation pp. 281, 285, 290. 
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requirement to carry out religious obligation on the basis of either 
or both of these branches. A key principle here is his treatment of 
the concept of mazinna. pl. mazánn or mazinnat which can be 
understood as derived from the Arabic root “z-n-n” meaning to 
think or believe, thus a mazinna is “a place where something is 
expected or thought to be, a supposed location or instantiation” or 
“a mark or indication of something". Certain “mazann” are sym- 
bols or acts which were set from pre-eternity as most suitable for 
the natures of all humans. The relationship of the mazinna to the 
principle for which it stands is compared by Shah Wali Allah to 
that of a word to its referent or the mental image to the reality 
which is being thought about. 


Then when God inspired this knowledge to the Highest Council and 
revealed to them that the anticipated sources (mazinnat) would stand 
in the position of the principles, and that they were their embodiments 
and representations, and that religious obligations could not be im- 
posed on a people except through them, a certain consensus (ijmd‘) 
obtained in the Holy Enclave that they (the laws) were like the word 
in relation to the reality which is its referent, and like the mental 
image in relation to the external reality from which it is derived, 
and like the painted portrait in relation to the one of whom it was 
drawn in its portraying him, and like the written form in relation to 
the words which it puts down. For, in all of these things, when the 
relation between the signifier and the signified is strengthened there 
arises between them a permanent bond and a close association with 
each other, and in a certain scope, one is the other.'® 


It is thus in Shah Wali Allah’s concept of mazinna that we find 
the basis of his theory of change, variation, and abrogation of re- 
ligious rulings. While the relationship of the symbol to its referent 
is fixed within any context, it is possible that just as there are 
different languages, there may be different sets of mazànn, even 
corresponding to successive revelations of the one true din. Ac- 
cording to this theory of change, the symbols for the best interests 
(masalih) of the human race will vary with its ages and customs. 
“The anticipated sources (mazaànn) of things conducive to benefit, 
(masalih) differ in accordance with the differences in the eras and 
customs.” ” 


'* Ch. 58. 
" Ch. 57. 
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Some of these mazánn may be considered natural rulings or sym- 
bols, as they are derived through the branch of rulings based on 
the beneficial purposes (masalih)—i. e., those things which are in 
accordance with the nature (fitra) and purpose of the human race. 
Violating rules connected with such mazann leads to a natural 
punishment or harm coming to a person even if no religious law 
had been revealed explicitly requiring them. In the case of the 
religious laws connected with historical contexts; the religious 
symbols embodied in their rulings are also derived from particular 
historical contexts and situations. These, then, come to have a more 
general validity at the higher spiritual level and from there come 
to have an effect of the form of the entire human species which 
has existed from pre-eternity at the archetypal plane of the World 
of Images. In this manner a symbol or anticipated source of ben- 
efit derived from the shari‘a branch of legislation becomes “natu- 
ralized” so that being requited on the basis of these rulings has a 
natural effect, as well as being based on legislative decrees. Some 
of these religious laws and symbols may be explained or under- 
stood through reason while others are not rationally comprehensi- 
ble, and thus textual sources are required in order to know of them. 
This conclusion reinforces Shah Wali Allah’s argument for the im- 
portance of the study of the hadith or saying of the Prophet, an 
argument central to this entire volume of the Hujjat Allah al-Baligha. 

Part seven then proceeds to the central topic of the volume, the 
hadith reports of the Prophet Muhammad, by treating the tradi- 
tional elements of the discipline, reviewing the methods of evalu- 
ating and interpreting the hadith reports, and surveying the historical 
development of this field and its major works. 

The final section comprises four chapters concerning juristic 
disagreement within the four Sunni legal schools (madhahib) which 
were likely appended to the original work. Shah Wali Allah’s po- 
sition on ijtihad and taglid as expressed in these chapters and else- 
where will be discussed later in this introduction. 


Biography 
Shah Wali Allah was the great intellectual figure of eighteenth- 


century Islam in India and a prolific writer in Arabic and Persian. 
Biographical material and anecdotes concerning his life and family 
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may be found in his brief autobiography Al-Juz’ al-Latif fi Tarjuma 
al- ‘Abd al-Da'if and in his work Anfas al-‘Arifin which features 
accounts of his father, his uncle, and his spiritual teachers in India 
and the Hijaz. Shah Wali Allah was born on the 4th of Shawwal, 
1214 A.H. or February 21, 1703. He was the first child of his fa- 
ther's second marriage entered into when the latter was already 
sixty years old. His father and spiritual guide, Shah ‘Abd al-Rahim 
(d. 1719) was an extremely learned man and a practicing mystic 
of the Naqshbandiyya order, as well as the Chistiyya and Qadiriyya 
orders. In Shah Wali Allah’s anecdotes about his father in the Anfas 
al-‘Arifin we get a sense of the deep reverence in which he held 
him. His father was in charge of his own madrasa or teaching 
academy in Delhi and was a very well-known scholar. For a time 
Shah ‘Abd al-Rahim was engaged to work on the compilation of 
legal rulings commissioned by the Mughal ruler Aurangzeb (d. 1707) 
and known as the Fatawa ‘Alamgiri. Apparently he wished to avoid 
being involved with the court but had difficulty in getting himself 
excused from the task. There is a suggestion that conflict with 
some of the other scholars working on the text finally led to his 
being excused and offered a land grant, which he refused. 

Shah *Abd al-Rahim decided to marry a second time at the late 
age of sixty years, as he had had a mystical intimation that a son 
would be born to him who would reach a high mystical attain- 
ment. One of his disciples, Shaikh Muhammad of Phulat, offered 
the hand of his daughter to his teacher. When criticized by some 
for this late marriage, Shah ‘Abd al-Rahim disclosed that he knew 
that he would have more than one child, and, in fact, he lived 
until the seventeenth year of Shah Wali Allah's life and had an- 
other son, who was named Ahlullah. A number of anecdotes re- 
counted in Shah Wali Allah’s works indicate that his mother also 
possessed exceptional religious devotion and mystical insight. 

The ancestors of Shah Wali Allah had settled in the town of 
Rohtak, near Delhi in the thirteenth century, soon after the con- 
quest of Delhi. On his father’s side his ancestry could be traced 
back to the caliph ‘Umar and on his mother’s side to ‘Ali, fourth 
caliph and son-in-law of the Prophet.'* 


'5 Ghulam Hussain Jalbani, Life of Shah Waliyullàh (Lahore: Ashraf, 1978), 
4. J.M.S. Baljon, Religion and Thought of Shah Wali Allāh (Leiden: E.J. Brill, 
1986), 1. 
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Shah ‘Abd al-Rahim devoted considerable attention to the edu- 
cation of his precocious son. Shah Wali Allah began his schooling 
at the age of five. When he was seven he began to pray and fast 
and completed his first reading of the Qur‘an. At this same age he 
began to read Persian treatises, and by the time he was ten he was 
able to read and study independently. At some time before or after 
his second marriage, Shah ‘Abd al-Rahim moved from Agra to 
Delhi. The family lived in a house in the district of Kotla Firüz 
Shah, where Shah ‘Abd al-Rahim’s madrasa was located.? With 
his father, young Wali Allah studied hadith works such as the Mishkat 
al-Masabih” and the Sahih al-Bukhári, works on Qur'an interpre- 
tation, Islamic jurisprudence, and theology. In addition, he was 
exposed to works of Sufism by such masters of Ibn ‘Arabi’s school 
of the Unity of Existence as ‘Abd al-Rahman Jami (1492), and 
Fakhruddin ‘Iraqi (1289).?' Besides religious subjects, his studies 
included Astronomy, Mathematics, Arabic and Persian Language 
and Grammar, and medical science (tibb) from which many con- 
cepts and theories influence his works. 

Shah Wali Allah was married during his fourteenth year to the 
daughter of his maternal uncle. According to his autobiography, 
this was at the insistence of his father who had foretold that there 
was some secret reason for conducting the marriage with all haste. 
It turned out that shortly after the marriage a number of family 
members died in succession which would have resulted in a long 
delay and possibly cancellation of the match. When Shah Wali 
Allah was fifteen years old his father accepted him as a disciple in 
the Naqshbandiyya order and he began to perform the practices of 
that order. He also completed his course in Islamic studies in that 
year and was permitted by his father to teach others. When Shah 
*Abd al-Rahim was on his deathbed he gave his son permission to 
initiate others in Sufism and to give them spiritual guidance. For 
twelve years after his father's death in 1719 Shah Wali Allah taught 
and studied the religious sciences and continued in meditative 


? Sayyid Athar Abbas Rizvi, Shah Wali Allah and his Times (Canberra: Ma‘rifat 
Publishing House, 1980), 213. 

2 Mishkat al-Masdabih by-al-Marghinani, trans. James Robson (Lahore: Ashraf, 
1963). A large number of the hadith cited by the author in this work may be found 
in the Mishkat. 

*| “Al-Juz’ al-Latif fi-Tarjamat al-‘Abd al-Da‘if” (Persian original) in Journal of 
the Asiatic Society of Bengal 14 (1912): 161-175 with English translation by M. 
Hidayat Husain. 
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discipline. Then, in about April 1731, he departed India to per- 
form the pilgrimage to Mecca and Medina where he stayed for 
some fourteen months, returning to India in December 1732. 

This stay in the Hijaz was an important formative influence on 
his thought and subsequent life. While in the Holy Cities he stud- 
ied hadith, figh, and Sufism with various eminent teachers whom 
he mentions in the Anfas al-‘Arifin, the most important influences 
being Shaikh Aba Tahir al-Kurdi al-Madani (d. 1733)”, Shaikh 
Wafd Allah al-Makki, and Shaikh Taj al-Din al-Qala'r' al-Hanafi 
(d. 1734). These teachers in Mecca exposed Shah Wali Allah to 
the trend of increased cosmopolitanism in hadith scholarship which 
began to emerge there in the eighteenth century due to a blending 
of the North African, Hijazi, and Indian traditions of study and 
evaluation.? While in the Holy Cities, Shah Wali Allah developed 
a particular respect for Malik's work the Muwatta’, on which he 
later was to write two commentaries, Musawwa and Musaffa. During 
his stay in Mecca and Medina, Shah Wali Allah had many mysti- 
cal experiences, dreams, and visions of Prophet Muhammad in which 
his questions were answered and he was instructed to carry out a 
mission of teaching. He felt that these visions confirmed his reli- 
gious purpose and his exalted state, and later included them in a 
work entitled The Emanations of the Two Holy Cities." 

Shah Wali Allah’s writing career began in earnest on his return 
from pilgrimage. While the Hujjat Allah al-Báligha was composed 
sometime during the decade after his return, it seems that the in- 
spiration to compose such a work came to him while on the pil- 
grimage. At that time, he saw a vision of the grandsons of the 
Prophet, Hasan and Husain, holding a broken pen out to him, then 
repairing it, and later bestowing upon him a robe of the Prophet. 
From this he understood that he had a mission to restore the Islamic 


? Son of the famous hadith scholar and Sufi of the Hijaz, Shaikh Ibrahim al- 
Kurani (d. 1690). See A.H. Johns, "al-Kuràni, Ibrahim" in The Encyclopaedia of 
Islam New Edition. V. (Leiden: EJ Brill, 1954—), 242-243. 

? Voll, John O., “Hadith Scholars and Tariqahs: An ‘Ulema’ Group." in Journal 
of Asian and African Studies 15 (July-October 1980): 264—273. 

^ Fuyüd al-Haramain. Arabic with Urdu translation (Karachi: Muhammad Sa‘id, 
n. d.). The practice of writing accounts of both inner and outer event of the pilgrim- 
age seems to have been a tradition of Indian Naqshbandis of the Mujaddidi line, see 
for example, Hasanát al-Haramain which features the visions of Khwaja Muhammad 
Ma'süm (1662) and was compiled by his son Muhammad ‘Ubaid Allah. Persian version 
edited and annotated by Muhammad Iqbal Mujaddidi, (Dera Ismail Khan, Pakistan: 
Maktaba Sirajiyya, 1981). 
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sciences through the study of the reports of the Prophet.” The 
revitalization of hadith studies as a discipline supporting attempts 
at social and moral reconstruction has been cited as a feature of 
eighteenth-century Islam.” In the preface to the Hujjat Allah al- 
Baligha, Shah Wali Allah writes that he delayed for some time in 
undertaking such an ambitious project, but the urgings of one of 
his closest disciples, Muhammad ‘Ashiq of Phulat (1773), and his 
recognition of the desperate need for such a work led him to em- 
bark on the work.? 

It was sometime after his return to India that he concluded a 
second marriage from which four sons and one daughter were born. 
From his first marriage he had one son and a daughter. 

After Shah Wali Allah’s death in 1762, his teachings were car- 
ried on by his descendants, in particular his sons, Shah ‘Abd al- 
‘Aziz (d. 1823) and Shah Rafi‘ al-Din (d. 1818), and his grandson 
Shah Isma'il Shahid (d. 1831). The influence of this notable fam- 
ily has been termed a “Wali Allahi movement.””* While the works 
of his descendants show some influence of Shah Wali Allah’s think- 
ing, they do not appear to have the same grasp of universal prin- 
ciples as the original. The extent of Shah Wali Allah’s influence 
and the shift in interests and intellectual positions among his de- 
scendants still remains to be studied. 


5 Hujjat Allāh translation. p. 6 This vision is recounted in the author's book, 
Fuyüd al-Haramain. “The Emanations of the Two Sacred Mosques,” pp. 65-66. an 
al-Tafhimat al-IHàhiyya, Il, p. 300. 

% The connection of this movement with reformist tendencies in Sufism in this 
period was first noted by Fazlur Rahman in /s/am (Chicago,: University of Chicago, 
1979), 206, who coined the term Neo-Sufism for such developments. For a discussion 
of scholarship on "Neo-Sufism" see R.S. O'Fahey. Enigmatic Saint. (Evanston: 
Northwestern U. P., 1990), 1-9 and the subsequent article by R.S. O'Fahey and 
Bernd Radtke, *Neo-Sufism Reconsidered” in Der Islam: Zeitschrift fur Geschichte 
und Kultur des Orients. LXX (1, 1993): 52-87 which attempts to refute the “neo- 
Sufi" hypothesis on the basis of historical and textual evidence from Africa and the 
Middle East. Perhaps the South Asian context evidences stronger trends in this direction. 

" Hujjat Allah translation p. 8. 

? This understanding seems to have been developed by ‘Ubaydullah Sindhi in 
Shah Wali Allah aur unki Siyasi Tairik (Lahore, 1970) and remains influential in 
South Asian studies on the legacy of Shah Wali Allah, for example Aziz Ahmad 
"The Waliullahi Movement," In Studies in Islamic Culture in the Indian Environ- 
ment. (Oxford: Oxford University Press. 1964). 
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Shah Wali Allah's life and work must be set against the back- 
ground of the troubled age in which he lived. The stable and pow- 
erful leadership of the Mughal ruler Aurangzeb ended in 1707 when 
Shah Wali Allah was still a child. During the remainder of his life 
of slightly less than sixty years, ten monarchs sat upon the throne 
of Delhi. The power of the Mughal rulers declined steadily after 
Aurangzeb and the power and control of the central government 
gradually weakened, as both internal and external forces pressed 
on the empire, pushing it toward instability and decay. From 1708 
until 1716 the Sikhs plundered the northwest until they were driven 
back by the Mughals. The Hindu Marathas from the south invaded 
suburbs of Delhi in 1738, and the Mughals were forced to give up 
the province of Malwa to them, thus dividing their empire. By 
1750 they were involved in the Punjab and Uttar Pradesh, and 
they managed to attack Delhi in 1757. 

In 1739 the disastrous invasion of Nadir Shah, King of Persia, 
occurred in which the imperial treasury was looted and the citi- 
zens of Delhi were put to the sword. 

The power of another outside force, the Afghan Rohillas under 
Ahmad Shah Abdali, was also on the rise and an invasion of India 
from the northwest began so that by the 1740s the Punjab was 
occupied. At the battle of Panipat in January 1761, the Maratha 
forces were defeated by the Afghans, but Abdali’s army mutinied 
and he was forced to retire, ending anticipations of a renewed Muslim 
power in Delhi. 

In his work, Shah Wali Allah ke Siyasi Maktübát,? Professor 
Khaliq Ahmad Nizami published a collection of Shah Wali Allah's 
letters to various Muslim nobles and leaders, urging them to either 
strengthen the current administration, or in the case of outside Muslim 
leaders such as Abdali, to defeat Hindu threats to Muslim rule 
such as the threat of the Marathas. This involvement of Shah Wali 
Allàh in the politics of his time seems to have been prompted by 
the urgency of the situation, and was more in the nature of a re- 
spected religious leader and scholar speaking out of conscience, 
than that of an active political force. It was not uncommon for 
Sufis of the Naqshbandiyya order to take stands on political issues 


? Delhi: Nadwat al-Musannifin, 1969. 
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in this way, and to have contacts with the ruling class and nobles. 
While Shah Wali Allàh occasionally comments on injustices and 
the need for a better government, his political thought consists 
principally of presenting idealized models of the state and the qualities 
of its rulers and officials. 

Another feature of the Muslim society of his time was the con- 
flict between Sunni and Shi'i factions at the court and in the soci- 
ety at large. The Sunni Muslims condemned Shi‘a practices such 
as the Muharram processions as excessive, and the issue of who 
should have been the successor of the Prophet was actively de- 
bated by representatives of each belief—Shah Wali Allah was very 
staunch in his defense of the Sunni position and his repudiation of 
Shi'a views of the caliphal succession. His enterprise of the rec- 
onciliation of divergent positions among Muslims, therefore, did 
not include these Shi“ elements. 


Shah Wali Allah's Views on Ikhtilaf, Ijtihàd, and Taglid 


The subject of juristic disagreement or ikhtilaf was often treated 
by the Muslim jurists once legal schools began to form.*? Among 
the most influential of these works on Shah Wali Allah's formula- 
tions are al-Shafi‘i’s Risa/a and al-Suyüti's (1505) works on ijtihad. 

Shah Wali Allah’s position on following the legal schools seems 
to have modified over the course of his lifetime. Mazhar Baqà' 
categorizes these developmental stages chronologically as 1) in- 
herited tendencies, 2) the youthful outcome of his own reflections, 
3) influences of his stay in the Hijàz, and 4) the effects of the 
practical environment in which he taught in India.?' 

As previously indicated, his family background would have stressed 
the Hanafi school which was by far the dominant school in Cen- 
tral Asia and India. While his father was a prominent Hanafi ju- 
rist, he was known to have disagreed with the school on a number 
of issues.? 


* For a list of some early ikhtilaf works see, al-Tahawi, /khtilaf al-Fuqahá? ed. 
M. Hasan Ma'sumi (Islamabad: Islamic Research Institute, 1971), 24-30. A French 
translation of another early ikhtilaf work is Gérard Lecomte, Le traité des Diver- 
gences du Hadith d'Ibn Qutayba d. 889 (Damascus: Institut Frangais de Damas, 1962). 

?' Usal-i-Figh aur Shah Wali Allāh (Islamabad: Idāra Tahqiqàt Islami, 1979), 24-31. 

? Baqa’, 24—25. 
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Before making the pilgrimage in 1731 Shah Wali Allah seems 
to have independently arrived at a rejection of taglid, the acceptance 
of the rulings of the founders of any one of the main legal schools.” 
He writes in Fuyud al-Haramain that personally he had been in- 
clined to reject taglid but that he was commanded to support it in 
a vision of the Prophet which he had during his pilgrimage.” 

This vision may also have reflected the influence of his experiences 
with his various teachers in the Holy Cities who belonged to the 
other schools. His own research into the early works, specifically 
the Muwattd’ of Malik led him to examine the earliest sources and 
original texts in search of a solution, in other words, towards under- 
taking his own process of ijtihad, or independent investigation, 
rather than absolute following, taglid, of one of the schools. 

These factors led him to modify his anti-taglid position to allow 
following a school for common people,” while at the same time 
trying to mitigate inter-madhhab antagonism.» 

In his time the Hanbali school was of limited scope but he was 
acquainted with the literalist trend of Ibn Hazm (1036) and the 
works of Ibn Taimiyya (1263-1328). His most influential teacher, 
al-Kurdi, followed the Shafi‘l school and this seems to be the domi- 
nant influence on Wali Allah’s theoretical jurisprudence. 

Later in his life he saw his mission in the Indian context as one 
of doing tatbiq or accommodation of the Hanafi and Sháfi'i schools.?" 
In a personal note in his own writing dated 1159 A.H./ 1746 found 
on a manuscript of al-Bukhari which he used in teaching hadith he 
says that he used to follow the Hanafi school in practice and teach 
both Hanafi and Shafi‘i fiqh.’ 


? J.M.S. Baljon, Religion and Thought of Shah Wali Allah (Leiden: E.J. Brill, 
1986), 165 quotes “al-Juz’ al-Latif" relative to his position at this time. 

* Fuyüd al-Haramain, Vision 33, 187-8 Baqa’, 24-25. 

? In the treatise gd al-Jid he includes a section on why people should stay 
within the four legal schools. 7gd al-Jid fi-Ahkam al-ljtihàd wa-l-Taqlid. Arabic. 
(Cairo: Maktaba al-Salafiyya, 1965). See Daud Rahbar article for partial English 
translation. 

13-14. One reason is that these schools have preserved the historical continuity 
of the tradition going back to the Prophet, the second is that they represent the 
accurate consensus of the community, and thirdly it is more reliable to follow the 
sayings of these schools than to follow any contemporary scholar who may have 
been co-opted or corrupted. 

? [n Fuyüd Vision 10, 89-91 he states that he was mystically informed that the 
Prophet dislikes conflict among the schools and considers them equal. 

? Musawwá 1, 12-13. al-Tafhimát 1, 212. 

* Baqa’, 40. 


TRANSLATOR’S INTRODUCTION xxxi 


In Fuyüd al-Haramain which was composed soon after his re- 
turn from the pilgrimage, several notes extol the virtues of Hanafism,” 
although elsewhere he says that the Shàáfi'1 school is most in con- 
formity with the Sunna. He seems to have envisioned that some 
sort of accommodated version of both schools was the most suit- 
able figh for the Indian context, although in theory all four schools 
were acceptable to him." 


Views on Ijtihad and Taqlid 


At one extreme on this issue stand those who disallow any follow- 
ing of legal schools, such as Ibn Hazm. By Shah Wali Allah's time 
the issue of whether the gate of ijtihàd was closed, so that, in fact, 
only taqglid was possible, had been raised and accepted by some jurists. 

His position resembles that of the Shafi‘i school in that all but 
the most radical forms of ijtihàd remain possible.” He follows the 
theory worked out by Shafi‘i masters such as al-Nawawi (1277) 
that absolute ijtihàd remains possible as the level of the affiliated 
absolute mujtahid, while that of the original founders of the schools 
is no longer in existence. "This theory recognizes the possibility 
that there were still absolute mujtahids without, however, compro- 
mising the superiority of the founders of the madhhabs."^ 

Shah Wali Allah was a Hanafi in practice, but intellectually and 
preponderantly in his analysis of cases he gave preference to the 
Shafi‘i school.“ In the treatise al-Insaf he speaks highly of this 
school, for example, 


As for the school of al-Shafi‘i, it has most absolute mujtahids and 
mujtahids within the school among the legal schools, and it is the 


? Fuyüd Vision 19, 136-137. In which he is informed of the greatness of the 
Hanafi school; Vision 31, 179—183. On the necessity of Hanafi madhhab in India, 
and 311—320 In which he is inspired about the superiority of the Hanafi school. 

 al-Khair al-Kathir Khizàna 10, cited in Baljon, 166, “The madhhab of al-Shafi‘i, 
which gets to the root of things, is among the four the most in agreement with the 
sunna." 

^ Fuyüd, Vision 10, 89-91. 

? [nsáf, present translation, chapter four. 

* Rudolph Peters, "Idjtihàd and Taqlid in 18th and 19th Century Islam," Die 
Welt des Islams XX, (3-4, 1980): 137. 

^ Bagà', 27 and also 502 where he show that Shah Wali Allah prefers Shafi‘l 
rulings in 7046 of cases. 
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school with the most developed legal theory and theology and the 
one which has provided the most Qur/an interpretation and com- 
mentary on the hadith. It is the strongest in chains of hadith report- 
ers and transmission, the best at verifying the statements of the founder, 
the strongest in distinguishing between the opinions of the founder 
and the points of view of his associates, and the most scrupulous 
when giving certain opinions and points of view preference over 
others.“ 


In terms of his own categories he could be considered a mujtahid 
affiliated (mujtahid muntasib) to this school^ based on his crite- 
rion of preferring the analytical principles of Imam Shafi‘i. Ac- 
cording to his own statements and prevailing legal theory, this level 
of ijtihad had died out in the Hanafi school after the third century 
due to the fact that hadith analysis was not a primary activity of 
this school. Hanbalis and some Shàfi'is permit a higher level of 
ijtihàd to continue.” 

Rudolph Peters finds Shah Wali Allah’s views on ijtihad to be 
more conservative than the comparable but later works of al-Shawkani 
(1760-1832) and al-Sanüsi (1787—1859).** His views on ijtihdd also 
participate in a tradition which Voll and Peters suggest has pan- 
Islamic roots going back to a circle of pious and learned scholars 
in the Hijaz, in particular Ibrahim al-Küràni (1690).? This, of course, 
is the group frequented by Shah Wali Allah during his two-year 
stay in the Holy Cities. 

It has thus been shown that Shah Wali Allah went from a posi- 
tion of rejecting taglid® to an acceptance of generally following 
the four madhhabs, although being able to go outside them on 
specific cases. These final chapters demonstrate the author's mastery 


5 al-Insaf, 77f. 

“ Baqa’, 48. "This, however, cannot be regarded as taqlid since the affiliated 
mujtahid accepts his Imam’s ruling with complete understanding of its bases and 
arguments.” Peters, 137. 

“ Wael B. Hallaq, “Was the Gate of Ijtihad Closed?” International Journal of 
Middle East Studies 16 (1984): 30. 

5 Peters studied Muhammad ibn ‘Ali al-Shawkàni's (1760-1832), al-Qaul al-Mufid 
fi adillat al-ijtihad wa-l-taglid and Irshad al-Fuhül and Muhammad ibn ‘Ali al-Sanüsi's 
(1787-1859) Igaz al-Wasnan fil-‘amal bi-l-hadith wa-l-Qur’an and Kitab al-Masá'il 
al-‘ashar al-musamma Bughyat al-maqasid ft khuldsat al-mardsid, 142-144. 

? Peters, 144—145. 

? Fuyad, 184—189. "Although it went against my temperament the Prophet or- 
dered me to follow in practice one of the four legal schools, and not to go beyond 
them, although by nature I disliked and rejected taglid.” 187-8. 
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of both theoretical and practical jurisprudence, his position within 
a long tradition of debate over juristic disagreement, and his atti- 
tude to issues of ijtihàd and taglid. 


Posterity 


Assessing the importance of the work is a complex endeavor. One 
approach has been to assess the amount of controversial literature 
which it generated in the period after which it appeared. By this 
standard, the work did not attain a highly controversial status in 
which it was either extensively commented on or contested, in its 
own era or subsequently, even in the author's home of the Indian 
sub-continent. This lack of commentary, however, could have 
resulted from a general acceptance of the work and also from a 
deterioration of the level of related scholarship. 

On the other hand, it is interesting that today, a number of the 
religious movements in South Asia construe Shah Wali Allah as 
an intellectual progenitor. In the Indian subcontinent the Deobandis 
have perhaps the most direct link to his heritage in combining the 
spiritual linkage of master disciple with intellectual learning. Shah 
Wali Allah’s son, Shah ‘Abd al- ‘Aziz (1823) was a noted scholar 
and teacher with a wide-circle of pupils, some of whom are linked 
directly with the establishment of the Deoband madrasa, an insti- 
tution which came to symbolize a mode of thought and practice in 
South Asian Islam. Briefly this could be characterized as an ac- 
ceptance of the mystical elements of the Islamic intellectual and 
practical tradition combined with a rejection of those practices which 
were more associated with purely local customs and with the practice 
of the less educated masses.” 

Those who have a more reformist and puritan outlook such as 
the Ahl al-hadith and even the followers of Maulana Maudidi (d. 
1978) find in Shah Wali Allah’s elucidation of the shari‘a and call 
for reform a precursor to their own beliefs. On the basis of Shah 


* Mahmüd Ahmad Barakati, Shah Wali Allah aur unkà Khandan (Lahore; Majlis 
Isha‘at-e-Islam. 1976). 

* On the Deoband madrasa see Barbara Daly Metcalf, Islamic Revival in British 
India: Deoband, 1860-1900 (Princeton: Princeton University Press, 1982). 

> For example in his Tajdid wa Ihyà? al-Din (Rampir, 1954). At the same time it 
must be acknowledged that Maudüdi tries to disengage the Sufism of Shah Wali 
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Wali Allah’s legal works it is clear that he did not go so far as 
these reformers who are prepared to reject following the four le- 
gal schools entirely. In fact the movement of his grandson Shah 
Isma‘il Shahid (1831), known as the “Wahhabi Movement” in In- 
dia, is one direction in which his reformist ideas were taken. 

The third and most prevalent inclination in contemporary Mus- 
lim South Asia is that of the Ahl al-Sunna or Bareilvis, who are 
more oriented to popular religious practices and Sufism. They support 
the Hanafi madhhab to such an extent that Abu Hanifa achieves 
almost a saintly status. The Ahl al-Sunna would find some of the 
author’s statements in support of Hanafism in India to be in agree- 
ment with their position. Closest to the contemporary AAl al-Sunna 
position would be that of the group of his successors best exem- 
plified by his closest disciple and cousin, Muhammad ‘Ashiq (1773).5 
*Ashiq most fully embodies Shah Wali Allah’s Sufi inclinations in 
which there is an indication that he established his own eclectic 
Sufi order and repertoire of practices.” 

The bifurcation of the Sufi and the reformist tendencies among 
his successors is most striking in this figure of his grandson, Shah 
Ismà'il Shahid, who wrote a work on highly theoretical mysticism, 
‘Abaqat,*’ and then followed with Taqwiyat al-Imdan,* a reformist 
programmatic for ending heretical innovation in the practice of 
popular Islam in India. 

Outside of the Indian sub-continent, Hujjat Allah al-Baligha and 
al-Insaf fi Bayan Sabab al-Ikhtilaf, and ‘Iqd al-Jid are the most 


Allah from other aspects of his thought and activities. A Short History of the Revivalist 
Movement in Islam English trans. by al-Ash‘ari. (Lahore: Islamic Publications, 1972), 
105ff and appendices. 

* Mazhar Baqà', Usül-e-Fiqh aur Shah Wali Allah (Islamabad: Idāra Tahqiqat 
Islami, 1979), 35-6. 

5 Muhammad ‘Ashiq, to whom the present work is dedicated, compiled a biogra- 
phy of Shah Wali Allah in the Sufi tradition which combines many anecdotes known 
from his other works with accounts of his virtuous and miraculous deeds. al-Qaul 
al-Jali. Persian (Delhi: Shah Abü'l-Khair Akadmi, 1989). Urdu translation by Maulana 
Hafiz Taqi Anwar ‘Alavi (Kakorvi. Kakori, India: Maktaba Anwari, 1988). 

°° The outline of the practices and metaphysics of this fariga or Sufi path are 
outlined in al-Tafhimat al-Ilahiyya II pp. 5-98. 

? A little known work of Sufi metaphysics in the tradition of the school of Ibn 
‘Arabi. Isma‘il Shahid, Shah. ‘Abaqgat. Urdu translation by Munazir Ahsan Giilani, 
Hyderabad. India: AP-Lajnat al-‘Ilmiyya, n.d. English translation by G.H. Jalbani 
(Hyderabad: Zeb Adabi Markaz, 1982). 

` Taqwiyat al-Imán. (Deoband: Asad Book Depot, n.d.) English translation pub- 
lished in Journal of the Royal Asiatic Society 13 (1852): 310-372. 
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readily available of Shah Wali Allah’s works. These works were 
composed in Arabic and thus able to reach a wider reading public 
of which the author was in contact as part of a cosmopolitan net- 
work of learned scholars concerned with the revival of hadith learning 
among Muslims in the eighteenth century.” 

Hujjat Allah al-Baligha has been edited by a prominent Islamic 
scholar from Egypt, al-Sayyid Sabiq® and is currently popular among 
the present generation of reformers in the Arab Middle East, South 
and South East Asia. At the same time, Islamic modernists such 
as Muhammad Iqbal (1938) and Fazlur Rahman (1988) have seen 
in Shah Wali Allah a thinker who responded to the crisis of his 
time with an attitude of moderation and a search for the spirit 
behind specific injunctions of the tradition.*' 

In any particular field to which he addresses himself, Shah Wali 
Allah is clearly building on the tradition, so that one can under- 
stand his Sufism as extending the ideas of al-Ghazzali (1111) and 
Ibn al-‘Arabi (1240), his political and social theories as developed 
within the context of Islamic philosophical ethics, and so on. A 
distinctive element in his work is the integration of these mystical 
or philosophical branches of the Islamic intellectual tradition with 
the more literally textually based elements of the religious cur- 
riculum, hadith studies, usual al-fiqh, and so on. It may be instruc- 
tive to compare our assessment of Wali Allah’s work as it was 
received by his successors to that of Ibn Khaldün (1404), to whom 
he is also likened. In the case of Ibn Khaldün, who was also a 
synthetic thinker, his successors failed to respond to the implicit 
synthetic thrust of his argument and simply expanded upon those 
fragments which they felt were relative to their concerns.” Shah 
Wali Allah made his contribution more than three centuries later 
on the eve of the modern period. His specific programs for hadith 
study, Sufism, and so on, were in general not taken up in a concrete 
way by his successors, but the overall orientations integrating his 


? John 0. Voll, “Hadith Scholars and Tariqahs: An ‘Ulema’ Group” in Journal of 
Asian and African Studies 15 (July-October 1980): 265. 

® Cairo, 1952-1953. 

* Fazlur Rahman, “The Thinker of Crisis Shah Waliy-Ullah” in The Pakistan 
Quarterly (Summer 1956), 44—48. A. Halepota, “Affinity of Iqbal with Shah Wali Allah.” 
Iqbal Review XV (1,1974): 65-72. Halepota, “Shah Waliyullah and Iqbal. The Phi- 
losophers of the Modern Age.” Islamic Studies 13 (December 1974): 225-234. 

* Aziz al-Azmeh, Jbn Khaldün. (London: Routledge, 1982) especially Chapter 
Three pp. 145 ff. 
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work have allowed subsequent thinkers to construe him as him 
variously as a reformer and purifier, a mystic, or as a modernizer. 
All of these interpretations have been evoked without much con- 
cern with the concrete application of his ideas. 

The more subtle elements of his interpretive methodology may 
come into their own in the current period in which the intellectual 
heritage of the Islamic religion is in a period of challenge, politi- 
cally and philosophically. The challenge of developing a method- 
ology for the interpretation of linguistic and symbolic elements of 
the traditional sources addressed in this text is one which con- 
fronts Muslims today. 


His Works 


Shah Wali Allah wrote a large number of works in various cat- 
egories® including biographical, legal, and mystical, as well as 
two comprehensive books: the Hujjat Allah al-Baligha and Al-Budür 
al-Bazigha, which is the later of the two and expands many of the 
major themes of the Hujjat Allah, although it incorporates more 
mystical philosophy and does not stress the study of hadith. 

In general, his Sufi works belong to the earlier part of his ca- 
reer. The major ones among these are: Hama‘at, Sata‘at, Fuyud 
al-Haramain, al-Qaul al-Jamil, Lamahat, Altaf al-Quds, and Al- 
Khair al-Kathir. Hujjat Allah al-Baligha was also composed in 
the earlier period of his career, after his return from the Hijaz. 

Among his later works composed after 1756 are the legal works 
Musawwa and Musaffa, which are commentaries on Malik’s Mu- 
watta’, his treatises on law */qd al-Jid, and Sharh Tarajim Abwab 
al-Bukhari, and his work on Tafsir, Al-Fauz al-Kabir. His two- 
volume work, A/-Tafhimat al-Illahiyya, is a compilation of brief 
passages in Arabic and Persian which are largely mystical in con- 
tent but also address questions of law and theology and comment 
on the situation of different groups during his time. It appears that 


& The precise enumeration and dating of this prolific author's works is a lengthy 
and complex process. For annotated bibliographies attempting to establish a chro- 
nology of his works see J.M.S. Baljon, Religion and Thought, pp. 8-14, S.A.A. 
Rizvi, Shah Wali Allah and His Times, pp. 220-228, and G.M. Qasimi's introduc- 
tion (in Arabic) to al-Tafhimat al-Ilahiyya 1: 15-37. Publication details of individual 
works may be found in the bibliography accompanying this work. 
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these were letters and discourses which were later collated, and 
then arranged, to some extent, in thematic order. This work is 
important for a understanding of the writer's mystical and meta- 
physical thought. 

Two of Shah Wali Allàh's works, the /zalat al-Khafa’ and the 
Qurrat al-‘Aynayn fi Tafdil al-Shaikhayn, were composed in the 
latter part of the author's life, in order to address Shi‘a claims 
concerning the nature of the caliphate and the superiority of ‘Ali. 

His other works which were examined in the preparation of this 
treatise are listed in the bibliography. The renewed interest in his 
writings can be seen from the fact that a significant number of 
new editions of his original works, many of which were first pub- 
lished in India in the late 19th century are currently being reis- 
sued in reproduction, released in new Urdu translations, or published 
in new editions in Pakistan. 


Indexes 


In order to facilitate the further study of the general reader and 
the specialist, I have included several indexes with this work. One 
lists the Qur'anic verses cited by Shah Wali Allàh, the second lists 
a recognizable phrase from the hadiths to which the author refers. 
A subject index has also been prepared to accompany the study of 
the work. 

The footnotes accompanying the text are intended to clarify those 
points which may be obscure for the modern reader, whether Muslim 
and non-Muslim. Since the position of the hadith is so central to 
this work, each hadith cited is referenced to the standard collec- 
tions based on Wensinck's index to the major Arabic hadith col- 
lections.* In some cases I was able to update these references to 
hadith works more readily available today in English translation 
or in new editions of the Arabic texts. For example, I have refer- 
enced M.M. Khan's translation of Sahih Bukhari in the bilingual 
edition, Siddiqi’s translation of Sahih Muslim, and Robson’s trans- 
lation of the Mishkat al-Masabih, from which the author drew a 
large number of his references. In cases where a person is using a 


“ Arent Jan Wensinck, Concordances et indices de la tradition musulmane (Leiden: 
EJ Brill, 1933-1938). 
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different edition, the hadith can usually be located based on the 
topic which it falls under, and this is cited in the notes in those 
cases in which the hadith work was topically arranged. Since many 
hadiths are cited in multiple collections, precise references are given 
only to Bukhari and Muslim if these were available, as it was 
assumed that the reader who wished to check the Arabic in all 
collections would have no problem going back to Wensinck for 
the other references. 


Hujjat Allah al-Baligha: The Text 


The Hujjat Allah al-Baligha has long been recognized as the 
author’s major work and hence has been copied and edited over 
the centuries since it was written. In the preparation of this trans- 
lation two printed editions were used. 

(1) The Cairo edition or 1952-53, checked and verified by al- 
Sayyid Sabiq, based on a text originally printed by Maktaba 
Amiriyya.* This 1952 edition was published by Multazim al-Tab‘ 
wa-l-Nashr Dar al-Kutub al-Hadith. 

(2) The edition of the Kitabkhana Rashidiyya, Delhi, in which 
volumes 1 and 2 are bound together. The edition of 1373 A. H. - 
1953/54 was used based on a version of the text which had been 
edited and verified by a number of Indian scholars. 

The notes accompanying these two editions of the text were 
virtually identical, except that the Cairo edition of 1952 gives the 
verses of the Qur'ànic citations. Only minor variations or misprints 
were detected on comparison and these have been indicated in the 
translation. This edition has been reprinted in Cairo since 1936, 
and is the most readily available edition in the Arab world today. 

References to the second volume of Hujjat Allah al-Baligha are 
given with the pagination in both Arabic editions, with that edited by 
al-Sayyid Sabiq first and with reference to the chapter title so that 
those using Urdu editions will also be able to easily locate the reference. 

In addition, a two-volume edition of the Arabic text accompanied 
by an Urdu translation Ni‘mat Allah al-Sabigha by ‘Abd al-Haqq 
Haqqani (Karachi: Asahh al-Mutabi‘, n.d.) was occasionally consulted. 

A copy of Maulana ‘Ubayd Allah Sindhi's Urdu Sharh Hujjat 


* An edition was printed in Cairo by Bülaq in 1877. 
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Allah al-Báligha was helpful in preparing certain of the notes but 
it only covered the first sixteen chapters of the work. This was 
published in Lahore (undated) and distributed by Maktübiyyat 
Hikmat. 

The final four chapters (82-85) of the work are to a large extent 
duplicated in the author's well-known treatise on juristic disagree- 
ment, “al-Insaf fi-Bayan Sabab al-Ikhtilaf' , (Fairness in Explain- 
ing the Cause of Disagreement (Among the Jurists) This has been 
published in numerous Arabic editions and a number of annotated 
translations of this work exist in Urdu. 

These final chapters of Volume One deal with the issue of disa- 
greement (ikhtilaf) among Muslim jurists and the types of indi- 
vidual reasoning (ijtihad) still existing within the Islamic legal system. 
The editors of this text note that this appended section originally 
appeared in only one of the manuscript copies available to them™ 
although its inclusion has become standard in the subsequent printed 
versions. At the conclusion of these chapters Shah Wali Allah 
indicated his desire to compose a further text on the subject of 
juristic disagreement*’ but it seems that ultimately he had to 
content himself with the material in these chapters plus the addi- 
tion of some new material. This was then issued as a separate 
treatise under the title al-Insaf fi-Bayan Sabab al-Ikhtilaf. The ad- 
ditional material found in al-Insaf consists primarily of a long quote 
from al-Khattabi at the end of chapter three, an extended discus- 
sion of the topics of ijtihàd and the Shafi‘i school in chapter four, 
and a reorganization of material to constitute an additional fifth 
chapter.$? 

The author composed a further treatise "gd al-Jid fi Ahkam 


* For a list see the bibliography accompanying this work. 

55 Hujjat Allah al-Báligha 1, 296. 

*' At the conclusion of the final one of these chapters included as part of the 
Hujjat Allàh al-Báligha, Shah Wali Allah writes, “I have had the intention of com- 
posing a treatise entitled ‘The Summit of Fairness in Explaining the Cause for Disa- 
greement’... but I have not been free to do this until this time, so that when the 
argument drew near the source of (juristic) disagreement I was led by my inner 
motivation to explain whatever I easily could about this subject." Hujjat Allah I, 
340. 

*' ‘Abd al-Fattah Abu Ghuddah rearranges the text of the final chapter of the 
Insáf in his edition (Beirut: Dar al-Nafa’is, 1978). There do seem to be some prob- 
lems with the consistency of structure and expression of chapter five, perhaps due 
to its being reworked based on material composed as part of the Hujjat Allāh al- 
Báligha. 
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al-Ijtihàd wa-l-Taglid which focused specifically on ijtihad.” Some 
pages from this treatise are also found duplicated in the material 
appended to Hujjat Allah al-Baligha. 


? qd al-Jid fi-Ahkam al-Ijtihad wa-l-Taglid, (Cairo: Maktaba al-Salafiyya, 1965). 
Partially translated by Daud Rahbar. "Shah Waliullah and Ijtihad.” The Muslim World 
45 (December 1955): 346-358. 


THE CONCLUSIVE ARGUMENT FROM GOD 
(HUJJAT ALLAH AL-BALIGHA) 


SHAH WALI ALLAH 


VOLUME 1 


The General Principles from Which Are Derived the Benefictal 
Purposes Considered in the Rulings of the Divine Law 


PREFACE 


In the name of God, the Merciful, the Compassionate. Praise be to 
God who created the human race with a predisposition to the reli- 
gion of Islam and right-guidance, and formed them with a natural 
disposition for the clear, tolerant, easy, monotheistic (Hanifi)! reli- 
gion. Then they became beclouded by ignorance and fell to the 
lowest of the low and suffering overtook them. Then God was merciful 
to them, gracious to them, and sent the prophets to them so that 
through them they would be brought out from the darkness to the 
light, and from the constricted place to the vast expanse, and He 
made obedience to Him conditional upon obedience to the prophets; 
how great an honor and exaltation! God made whomever He wished 
among their followers succeed in carrying on their teachings and 
in understanding the inner meanings of their laws, so that they 
became, through the blessing of God, possessors of their (the 
prophets’) secrets and winners of their lights, and there is no honor 
greater than that. Those counted among them were preferred over 
a thousand worshippers, and they ascended to Malakit’ as great 
ones, and reached a level where the creatures of God pray for them, 
even the fish deep in the water. O God, grant blessings and peace 
upon them and their heirs as long as the earth and heavens remain. 
Among them may You accord our master, Muhammad, supported 
by the noble and clear signs, the best of blessings, the most noble 
of greetings, and the greatest felicity. May You shower upon his 
family and Companions the first rain of Your pleasure and reward 
them with the best of rewards. 

This servant, who is in need of the mercy of God, who is the 
Most Generous One; Ahmad, called Wali Allah, the son of ‘Abd 
al-Rahim, may God treat both him and his father with His great 


' This description is based on a hadith of the Prophet. Shah Wali Allah later 
explains in Chapter 74 that by “easy” the Prophet meant not having arduous prac- 
tices in it, and that by “clear” are meant the reasons behind its rules and goals, and 
that by “Hanifi” is meant that it is the monotheistic religion of Abraham. Hadiths 
are cited in Ibn Hanbal V:266, VI:116, 233 and variants in Bukhari, Tirmidhi. 

? The plane of the angels. 
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grace and make their descendants blessed and continuing, holds 
that the main topic in the fields of sciences of certainty (‘u/am 
yaqiniyya) and their chief element, the basis of the religious disci- 
plines and their foundation, is the discipline of the hadith reports. 
In them is cited what proceeded from the greatest of the messen- 
gers, may God send peace and blessings upon him and on his all 
his family and Companions; whether (this 1s) a saying, or an ac- 
tion, or an acquiescence,’ for these are the lamps in the dark night 
and the signs of guidance and they are like the radiant full moon. 
The one who follows them and keeps them in mind is rightly- 
directed and guided and he is given great good? The one who op- 
poses them and turns away is misguided. He has fallen down and 
his soul only increases in ruin. For the Prophet, may the peace and 
blessings of God be upon him, forbade, commanded, warned, brought 
good tidings, coined similitudes and reminded them of God, and 
these are as extensive as the Qur'àn or more so.* This discipline 
has ranks and its masters are at various degrees. It has outer shells, 
within them a kernel, and oysters in whose centers are pearls. 

The learned scholars, may God have mercy on them, have sub- 
sumed under many headings the means for dealing with its elusive 
and problematic issues. 

1) The outermost layer of the shell is the field of recognizing 
the hadiths as sound, weak, multiply-transmitted, or rare.’ Such a 
task has been undertaken by those persons with brilliant under- 
standing among the hadith scholars and the ones who had excel- 
lent memories for hadith* among the former generations. 

2) Following this is the field of (determining) the meanings of 


* The sciences of certainty are those connected with the Islamic religion. 

* When the Prophet saw persons performing an action and did not stop them. 

* "Al-khair al-kathir" is a Qur'ànic phrase (2:268) and the title of one of Shah 
Wali Allah’s other works concerning mystical philosophy. 

* This sentence is itself a hadith which affirms the necessity of Prophetic reports 
for understanding the Qur'ànic teaching since in them the same subjects are dis- 
cussed and further elaborated. Sindhi, ‘Ubayd Allah, Urdà Sharh Hujjat Allah al- 
Baligha. (Lahore: Maktabiyyat Hikmat, n.d.), 7. The hadith as found in Abū Dawid 
III:170 #3050 is worded “I forbade things and these are as extensive as the Qur'an 
or more so." Imara, 33. “nahaitu ‘an ashyà annuha limithli al-qur'àn au akthar.” 

’ These are all technical terms for classifying hadith within the discipline of hadith 
criticism, which are discussed later in Chapter 78. 

* Having an excellent memory for hadith (Huffaz al-Hadith) is a term used in the 
science of determining the reliability of transmitters and indicates a high level of 
reliability. 
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the obscure ones and rendering precise the problematic ones; the 
leaders in the literary fields and the experts among the scholars of 
the Arabic language applied themselves to this. 

3) Next is the field of their import for religious law and the 
derivation of the judgments on applied cases (al-ahkam al-far 'iyya), 
drawing analogies (giyàs) on the basis of a ruling (hukm) reported 
in a text,’ and deriving inferences (istidlal) from indirect allusions 
(ima’) and textual indications which are not explicitly stated (ishara);" 
recognizing the abrogated, the definitive, the preferred, and those 
definitely established. This is at the level of the inner kernel and 
the pearl according to the majority of the religious scholars, and 
the investigators among the legal scholars occupied themselves with 
this. 

4) Moreover, the most subtle of the hadith disciplines in my 
opinion, the most profoundly rooted and the loftiest beacon of light, 
the primary among the entirety of the Islamic legal sciences ac- 
cording to me, the highest ranking of them, and the greatest in 
value; is the knowledge of the inner meanings of religion which 
investigates the wise principles (hikam) behind the rulings, their 
rationale, and the secrets of the properties and fine points of ac- 
tions. This, by God, is the most worthy of the branches of knowl- 
edge in which the one who is qualified may spend his precious 
moments, and he may consider it a provision for his resurrection 
after those acts of worship which have been made incumbent upon 
him, since through this the human being develops insight into what 
the divine law has commanded. His relationship to these reports 
will be like that of the one who has mastered metrics to the collec- 
tions of poetry, that of the one who has mastered logic to the proofs 
of the philosophers, that of the master of grammar to the speech of 
the pure Arabs, or that of the master of the principles of law to 
that of the deductions of the legal scholars. Through this he will 
be preserved from being like a wood-gatherer'' in the darkness or 
being like one who dove into a flood." He won't stumble along 


? "Al-hukm al-mansüs"—that is, based on a text from the Qur'àn or the hadith. 


? These more technical aspects of usa/ al-fiqh or the theoretical, especially lin- 
guistic, elements of Islamic legal science are discussed later in this work in Chap- 
ters 79 and 80. 

" This phrase (hàtib lail) applies in Arabic to those who mix the weighty with 
the trivial or risky in their discourse just as the wood-gatherer at night gathers bad 
wood with good timber. 

? He will be pulled away by the current and drowned. 
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like the dim-sighted one, or ride on the back of a blind mount, or 
be like the case of a man who heard the doctor giving an order to 
eat apples and who equated the bitter wild gourd with them on the 
basis of their similar shapes. Through it (this discipline) he will 
become a believer on the basis of clear evidence from his Lord; 
like someone who is told by a truthful person that poison is lethal, 
and he believes and is aware of what he is told, then he recognizes 
through circumstantial evidence that its heat and dryness are both 
excessive and that they conflict with the sound temperament of 
man, so that he becomes yet more certain of what he believed. 

(In the case of hadith studies) the reports of the Prophet, may 
the peace and blessings of God be upon him, have affirmed its 
applications and principles. The sayings of the Companions and 
the Successors have explained its generalities and details. The scrutiny 
of those who practice independent reasoning (mujtahidün) has re- 
sulted in the elucidation of the beneficial purposes considered un- 
der every topic of the divine law. The investigators among their 
followers have elucidated many important points and the meticu- 
lous ones among their adherents have issued eloquent conclusions 
and averted, may God be praised, having the discussion of this 
become a breach in the consensus of the community or an inroad 
for perplexity or confusion. However, few are the ones who have 
written about this,? gone into setting out its foundations, presented 
in an orderly way its principles and branches, or produced some- 
thing which puts on weight or which satisfies the hunger (for knowl- 
edge), while it is worthy of this. Among the proverbs well-known 
among people is, “who rides behind you, when you are riding on a 
lion?" 5 

Why shouldn't it be so, when its inner dimensions are not intel- 
ligible except to the person who has mastered the shari‘a disci- 
plines in their entirety and who is without parallel in all the fields 
of religious learning. Its method is only made clear to the one 
whose breast God has opened to divinely inspired knowledge'$ and 


P? The inner meanings of the religion, in particular, the wisdom and rationale be- 
hind the rulings of the divine law. 

" Cf. Qur'àn 88:7. 

P That is, writing about this discipline is as lonely as riding on a lion. 

'5 (‘lm laduni). Knowledge that is granted by God through an act of divine grace. 
Referred to in Qur'àn 18:65. Annemarie Schimmel. Mystical Dimensions of Islam 
(Chapel Hill: University of North Carolina, 1975), pp. 192-193. 
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whose heart He has filled with a bestowed secret, and who is, in 
addition to this, of a brilliant nature and intellectual facility, who 
is skilled in accurate oral and written exposition, proficient in di- 
dactic method and embellishment, who knows how to establish the 
principles and to build the derivative elements upon them, and how 
to lay out the rules and produce for them both reasoned and tex- 
tual evidence. 

Indeed, one of the greatest blessings of God upon me is that He 
bestowed upon me a portion and a share of this knowledge. I will 
never cease to acknowledge and confess my deficiency, “I don’t 
absolve my soul, for the soul persistently inclines to evil.””” 

While I was sitting one day after the afternoon prayer with my 
concentration turned to God, suddenly there appeared the spirit of 
the Prophet, may the peace and blessings of God be upon him, 
which covered me from above with something which appeared to 
be a robe thrown over me. It was inspired in my heart at that spir- 
itual event that this was a sign of the manner of expounding reli- 
gion. At this I found in my breast a light which does not cease to 
expand every minute.'* Then my Lord inspired me, after a time, of 
what He had written for me with the exalted Pen," that some day 
I would undertake this important matter, and that “the earth would 
be illuminated with the light of its Lord” and that the rays of 
light would be reflected at the time of sunset, and that the divine 
law of Muhammad would shine forth in this age by being presented 
in long and loose-fitting robes of demonstrative proof. After that I 
saw the two Imàms, Hasan and Husain, may God be pleased with 
them, in a dream, while I was in Mecca, in which it was as if they 
gave me a pen,”' and said, “This is the pen of our grandfather, the 
Messenger of God, may God's peace and blessings be upon him." 


"Quran 12:53. 

* Recounted also in al-Tafhimat al-Ilàhiyya, II (Hyderabad. Sindh: Shah Wali Allah 
Academy, 1973), 299, where Shah Wali Allah specifies that at the time of this vi- 
sion certain subtle knowledge about the shari‘a disciplines became clear to him. 

? That is, what had been decided by God about his destiny. 

? Qur’an 39:69, where it refers to the time of the Last Judgment. 

*! This vision is recounted in the author's book, Fuyüd al-Haramain, Arabic with 
Urdu translation (Karachi: Muhammad Sa‘id, n.d.), pp. 65-66. It is also included in 
al-Tafhimat al-Ilàhiyya, 11:300, where Shah Wali Allah adds that Husain repairs the 
pen of the Prophet and then bestows his grandfather’s mantle on him, and “From 
that time on my breast was expanded for writing about the sciences of the divine 
law.” 
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For a long time I tried to resolve to set down in writing a trea- 
tise about this subject which would be instructive for the beginner 
and a review for the learned one, which persons from all walks of 
life could equally comprehend, and which could be discussed in 
turn by the session and the circle. I was constrained by not finding 
anywhere around me an objective, reliable religious scholar whom 
I could consult about ambiguous matters. I was also constrained by 
my lack of skill in the branches of transmitted knowledge com- 
pared to what had previously existed in the fortunate centuries.” It 
discouraged me that I am in an age of ignorance, prejudice, and 
following the passions, in which every person has a high opinion 
of his own ruinous opinions; for being contemporary is the basis 
of disagreement, and whoever writes makes himself a target. Thus, 
while I would set one foot forward in this, I would draw back the 
other. I would run one lap, and then I would retreat backwards. 
Until the most honored of my brothers and the most noble of my 
friends, Muhammad known as ‘Ashig,” may he continue to be pre- 
served from every mischief or accident, realized the value of this 
knowledge and its merits. He was inspired with the knowledge that 
human felicity?^ could not be fulfilled except through tracing its 
fine points and sublime aspects. He recognized that attaining this 
would not be possible for him except after struggling with doubts 
and uncertainties, and by suffering disagreements and contradic- 
tions, and that the trail would not be blazed for him except through 
the effort of a man who would be the first to knock at the door, 
and to whose summons all the intransigent problems would respond. 
Thus, he roamed to all the cities he was able, and sought out those 
people characterized by virtue and he tested their minute differ- 
ences and wide gaps, but he did not find anyone from whose dis- 
course he could take something useful, or from whom he could 
bring back a blazing torch. When he saw this, he implored me 
without letting go, insisted, and held fast to me. It reached that 
point that whenever I used to make excuses he would remind me 
of the “hadith of the bridling".? Thus he confronted me with the 


? The Prophet's time and soon after. 

? Muhammad ‘Ashiq of Phulat (d. 1773), who was his chief disciple. 

^ Human felicity (sa áda) in the sense of the cultivation of the virtues and refine- 
ment of the soul. 

25 This is a hadith that whoever is asked about some knowledge which he has and 
keeps it hidden, will be bridled (i/jam) on Judgment Day with a bridle of fire. Abi 
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strongest of arguments until the means of escape failed me and my 
excuses flowed away in streams. I became convinced that it/$ was 
one of the great challenges, and that it was due to it that I had 
been inspired with that vision and that my destiny had already been 
written, and that it was a matter which faced me from every direc- 
tion. Thus I turned to God and asked for his guidance," and I 
requested and petitioned for His help, and I totally left strength 
and power behind and became like a corpse in the hands of the 
body-washer in having relinquished power over its own movements. 
I commenced that (work) to which he” had urged and inclined me, 
and I beseeched God to purify my heart from distractions and to 
disclose to me the realities of things as they are, to guide my heart 
and make my tongue eloquent, to preserve me from error in the 
writing which I was embarking on, to grant me success in holding 
to the truth in every situation, and to aid me in expressing what 
was stirring in my breast, and what my intellect was struggling 
with. Indeed, He is a Near One and One who responds. 

I submitted to him that I am mute in the field of rhetoric and 
lame on the racecourse of demonstrative proof, a picked-over scrap 
bone; and that it was not easy for me to concentrate on scrutiniz- 
ing pages due to my preoccupation with endless matters, and that 
it was not possible for me to attain a high degree in preserving 
weighty traditions, in order to show this off to everyone. I am only 
a person on his own, waiting for his death, subject to his times, a 
student before his destiny, a prisoner of his fate, who takes advantage 
of what comes to him easily. Thus the one who finds pleasure in 
being content with this, let him be content, and the one who likes 
something else, it is up to him to do whatever he likes, so let him 
do it. 

Then, since the indication in God's, may He be Exalted, saying, 
"Indeed, the conclusive argument is from God,"? refers to the mo- 
tives underlying religious obligation and requital and the inner di- 
mensions of God's laws granted by this mercy and guidance—it is 


Dawad, 111:321 #3658, “Im 9. Tirmidhi *Ilm 3, Ibn Majah and Ibn Hanbal also trans- 
mitted it. 

% Writing this work on the inner meanings of religion and hadith studies. 

” By performing istikhára which is a special prayer invoking the divine guidance 
through dreams or intuition. 

? Muhammad ‘Ashiq. 

3 Quran 6:149. The Qur'ànic verse which inspires the title of the book. 
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appropriate that this treatise, in its capacity as a branch spreading 
out from this (conclusive argument) and a new moon rising on its 
horizon, should be called Hujjat Allah al-Baligha (The Conclusive 
Argument from God). God suffices me, and what an excellent guardian 
He is, and there is no power and no strength except in God, the 
Sublime, the Great. 


INTRODUCTION 


It may be thought that the rulings of the divine laws do not en- 
compass any aspect of the beneficial purposes (masalih) and that 
there is no relationship between human actions and that which Allah 
makes a requital for them, and that being obligated by the divine 
laws is like the case of a master who wants to test the obedience 
of his servant, so he orders him to lift a stone or to touch a tree— 
something which has no use to it besides being a test, so that when 
he obeys or disobeys, he is requited for his action. This is a false 
idea which is refuted by the practice of the Prophet, may the peace 
and blessings of God be upon him, and the consensus of the gen- 
erations whose goodness has been attested.' The one who is inca- 
pable of recognizing that actions are considered in the light of the 
intentions and the psychological attitudes from which they emerge, 
only touches knowledge in the sense that a needle touches water 
when it is submerged in the ocean and then withdrawn. It is better 
that he should weep for himself rather than boast about his own 
ideas. The Prophet, may the peace and blessings of God be upon 
him, said, “Indeed, actions are judged according to the intentions,'"? 
and God, may He be Exalted, said, “Their flesh and their blood 
will not reach Allah, but the devotion from you will reach Him.”? 

Prayer was legislated in order to remember God and converse 
privately with Him, as God, may He be Exalted, said, “Undertake 
prayers in order to remember Me,‘ and to be a preparation for the 
vision of God, may He be Exalted, and seeing Him in the next 
life, as the Messenger of God, may God's peace and blessings be 
upon him, said, “You will see the Lord like you see this moon, 


' The first three Islamic generations, according to hadiths. For example, Bukhari, 
Riqàq, 7. "The good (khair) of my community are my generation, then the second, 
then the third." 

* Bukhari Bad’ al-wahi 1, Iman 41, etc., Muslim, Aba’ Düwüd, Tirmidhi, Nasà'i, 
Muwatta’, Ibn Hanbal. 

> Qur'àn 22:37. This verse refers to the fact that it is the intention behind the 
sacrifice which is important and that therefore it is lawful to eat and distribute to 
others the meat from animals which have been sacrificed to God. 

* Qur'àn 20:14. 
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and do not doubt that you will see Him, thus, if you are able to 
keep from being prevented from praying before sunrise and before 
sunset, perform the prayers.” The alms tax (zakat)® was legislated 
as a defense against the baseness of miserliness, and to suffice the 
needs of the poor people, as God, may He be Exalted, said about 
those who refused to pay zakat, "And let not those who hoard up 
that which Allah has bestowed on them of His bounty think that it 
is better for them. Rather, it is an evil for them. That which they 
hoard will be their collar on the day of Resurrection"? and as the 
Prophet, may the peace and blessings of God be upon him, said, 
"[nform them that God, may He be Exalted, has made charity a 
duty for them, taken from the rich among them and then given to 
their poor ones." 

Fasting is ordained in order to subjugate the lower soul, as God 
the Exalted said, “That you might purify yourselves"? and as the 
Prophet, may the peace and blessings of God be upon him, said, 
“The fast has the effect of curbing lust."'? 

The pilgrimage was legislated to honor the emblems of God, as 
God, may He be Exalted, said, "Indeed the first sanctuary placed 
for people ..."'' He said, “As-Safa and al-Marwah are among the 
holy symbols of God."" Retaliation (gisas)" was legislated as a 
deterrent against killing, as God, may He be Exalted, said, “And 
there is life for you in retaliation, O men of understanding.”'* The 
punishments (hudid) and the ways of atoning (kaffarat)? were leg- 
islated as deterrents to disobedience, as God, may He be Exalted, 
said, "That he may taste the evil consequences of his act." The 


* Bukhari Mawaqit 16, Tauhid 24, Muslim, Ibn Majah, Ibn Hanbal. 

* Zakàt means more than alms-giving; it is a kind of tax for purification of wealth. 

? Qur'àn 3:180. Where according to the hadith, it will manifest itself as a hairless 
snake. 

: Literally “is a castration”. Bukhari Zakat 1, 63; Maghazi 60, Muslim, Aba Dawid, 
Tirmidhi, Nasa’i, Ibn Majah, Darimi, Ibn Hanbal. 

? Quran 2:183. 

“Bukhari, Saum,10, Nikah 2,3. Ibn Majah, Nasa’i, Ibn Majah, Darimi, Ibn Hanbal. 

'' "Was that at Bakka.” Qur'àn 3:96. 

? Qur'àn 2:185. Al-Safa and al-Marwah are two small hills between which pil- 
grims must run back and forth seven times during the Hajj in commemoration of 
Hagar's desperate search for water. This part of the larger ritual is known as say. 

" Qisds refers to appropriate retaliation against the person proven guilty rather 
than the unlimited blood-feud of pre-Islamic times. 

^ Qur'àn 2:179. 

5 Kaffaràt are expiations for certain sins. Examples are fasting, feeding the poor, 
sacrifice, and freeing a slave. 

'5 Quran 5:95. 
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Jihad was legislated for promoting the word of God and making 
sedition cease, as God, may He be Exalted, said, “Then fight them 
until there is no sedition and religion is all for Allah.""" The rules 
of economic transactions (mu'amalat) and marriage relationships 
were legislated to establish justice among them, and so forth with 
other issues indicated in the Qur'ànic verses and the hadiths, and more 
than one of the scholars applied himself to this in every generation. 

Therefore the Prophet, may the peace and blessings of God be 
upon him, on certain occasions explained the inner meanings of 
designating particular times, as he said about four (rak/ats) before 
the noon prayer,'* “This is an hour when the gates of heaven open, 
and I like that a righteous act from me ascends to heaven at that 
time."'? It is reported from him, may God's peace and blessings be 
upon him, about fasting on the day of ‘Ashura’,”? that the reason 
for its being legislated (originally) was the salvation of Moses and 
his people from Pharaoh on that day, and the reason for its being 
legislated among us is our following the practice of Moses, may 
peace be upon him.?! 

He explained the reasons for many rules and thus he said about 
the one who wakes up, “He doesn't know where his hand has 
spent the night,"? and about rinsing out the nose with water dur- 
ing the ablutions, “That the devil had spent the night inside his 
nose."? He said concerning sleep, “When he lays down to sleep 
his joints relax,” and he said concerning throwing the stones,” “It 
is to establish the remembrance of God.'?* He also said, “Asking 
permission (to enter a home) came because of seeing (something 
which you weren't supposed to),"? and he said about the cat, “It is 


" Quran 8:39. 

* That is, praying four rak'ats of the prayer. A rak‘@ is a division of the prayer 
consisting of a bow followed by two prostrations. 

? Tirmidhi 1:297 #476, Witr 16 (Chapter on Prayer just after Noon), Nasà'i. 

°° The tenth day of the month of Muharram. 

? As in the hadith found in Bukhari Saum 69, Tafsir 10:1, 20:79, etc., Muslim, 
Abū Dawid, Darimi, Ibn Hanbal. 

? Therefore he should wash his hands. Bukhari Wudü? 260, Muslim, Abū Dawid, 
Nasà'i, Tirmidhi, Ibn Majah, Muwatta’, Ibn Hanbal. 

? Mishkát, p. 82. Bukhari. Bad? al-khalq, Muslim, Nasa’i. Meaning that the per- 
son must rinse the nose during the ablution to eliminate accumulated dirt. 

? Therefore ablution is necessary after sleep. Mishkát, p. 71. Tirmidhi 1:51 #77, 
Tahàra 57, Ibn Hanbal. 

? At the pillar representing the devil during the pilgrimage ceremonies. 

** Mishkát, p. 563. Tirmidhi II:193 #904 Hajj 64, Darimi, Ibn Hanbal. 

?' Bukhari Istidhàn 11, Ibn Majah, Nasa’i, Ibn Hanbal. 
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not unclean, rather it is an animal which comes and goes in your 
homes.””8 

He explained in regard to some instances that the rationale be- 
hind them was to prevent a harm, such as the forbidding of sexual 
intercourse while a woman is nursing, “It was for fear of harm 
coming to the child”? or (that they were) to differentiate (Mus- 
lims) from a sect of the unbelievers such as his saying, “It (the 
sun) rises between the horns of the devil,” and at this time the 
unbelievers prostrate before it.*° 

(Something may be legislated) in order to prevent the entry of 
distortion such as the saying of ‘Umar, may God be pleased with 
him, to the man who wanted to pray the supererogatory prayer 
together with the obligatory one, “Through this people have been 
destroyed before you,” so the Prophet, may peace and blessings of 
God be upon him, said, “God has granted you the true opinion, O 
Ibn al-Khattab.'?' Or (it may be legislated) due to the existence of 
straitened circumstances as in his (the Prophet’s) saying, “Does 
each one of you have two garments?"? Another example is His, 
may He be Exalted, saying, “God knew that you were deceiving 
yourselves so He forgave you and pardoned you."? 

The Prophet, may the peace and blessings of God be upon him, 
explained in certain instances the inner meanings of the deterring 
(from sin) and the encouragement (to goodness),** so that the Com- 


** Aba Dawid I:60 #75, Tahara 38, Tirmidhi, Nasa’i, Ibn Màjah, Dàrimi, Muwatta’, 
Ibn Hanbal. 

? The actual hadith is, “I was about to forbid sexual intercourse while a woman 
is nursing (ghila) except that I was told that the Persians and Romans practice it 
without any harmful effects.” Bukhari Nikah 140,141, Muslim, Aba Dàwüd, Tirmidhi, 
Nasa’i, Darimi, Muwatta’, Ibn Hanbal. 

? The sun. Therefore the Muslims were forbidden to pray at this time so that they 
would not resemble the unbelievers. Mishkat, p. 213. Bukhari Bad’ al-Khalq 10, 
Khan trans. IV:319. 

?' This hadith signifies that there should be some pause between the obligatory prayer 
and the supererogatory (nafl) prayers. Aba Dawid 1:263 #1007, Salat 188, with the 
specification of "People of the Book." Ibn Hanbal V:368 has a variant of the hadith. 

? That is, some people told the Prophet, that they had two garments to wear for 
saying the prayers. He said that having two garments was not easy for everyone, and 
that if having two garments were made obligatory, prayer would not be possible for 
all. Bukhari, Salat 4, 9. 

? Quran 2:187. When Islam was first revealed, eating and sexual intercourse were 
forbidden at night, as well during the daylight, in Ramadan. Some men were se- 
cretly going to their wives at night, so to prevent this problem God gave them per- 
mission to do so during Ramadan. 

* By mentioning the punishments and rewards for actions. 
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panions turned to him for advice in confusing matters and he dis- 
closed their ambiguities, taking the matter back to its source. He 
said, “The prayer of a man in the congregation is greater than his 
prayer in his house and the market by twenty-five degrees, that is 
to say, if one of you performs the ablution and does it properly, 
then goes to the mosque only desiring to pray ...”*° He also said, 
“In the sexual act (with the spouse) of one of you there is a re- 
ward." They asked, “O Prophet of God, one of us will satisfy his 
lust and there will be a reward for him in it?" He replied, "Do you 
think that if he had fulfilled it illegitimately that there would have 
been for him in this a sin? Therefore, if he fulfills it legitimately, 
there will be a reward for him.” He also said, “When two Mus- 
lims raise swords against each other, then both the killer and the 
slain will go to hell." They said, "Yes, the killer, but what is wrong 
with the slain one?" He replied, "Indeed, he was bent on killing 
his companion.'?" And so on with other instances whose enumera- 
tion would be difficult. 

Ibn ‘Abbas, may God be pleased with him and his father, ex- 
plained the inner meaning of the legislation of the major ritual ablution 
for the Friday prayer and Zaid ibn Thabit the cause for the prohi- 
bition on selling fruit before its quality became apparent. Ibn ‘Umar 
explained the inner meaning of touching only two of the corners of 
the Ka‘ba.** The Successors and after them the religious scholars 
who used independent reasoning (ijtihad) continued to explain the 
rationale of the legislation of rulings according to their beneficial 
purposes, to make their meanings understood, and to derive for the 
textually based ruling an anchoring point related to its preventing 
a harm or bringing about a benefit, as is set out in their books and 
their legal schools. 

Al-Ghazzali,” and al-Khattabi,*° and Ibn ‘Abd al-Salam*! and their 


3 Then from this, step by step he receives a reward. Mishkat, p. 220. Bukhari 
Adhan 30, Khan trans. I:352. 

*% Mishkat, p. 404. Transmitted by Muslim Zakat 52, Abū Dawid, Ibn Hanbal. 

?' Bukhari Iman 22, Fitan 10. 

? By saying that those two corners which were touched had been set on the foun- 
dation raised by Abraham. 

? Al-Ghazzàli (d. 1111), one of the greatest Muslim scholars who wrote on the 
inner meanings of the shari'a. 

^ Al-Khattabi (d. c.998), a Shafi‘i hadith scholar, author of Ma 'álim al-Sunan. 

^' zz al-Din Ibn ‘Abd al-Salam. A Maliki scholar, author of Qawa"id al-Ahkam 
fi Masalih al-Anam. 
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like—may God requite their efforts—produced subtle points and 
elevated investigations, indeed, as the practice (sunna) of the Prophet 
required, and on which the consensus (ijmà*) concurred. The prac- 
tice of the Prophet also required that the revelation of the decree 
making compulsory or forbidding be a great cause in its own right— 
regardless of these beneficial purposes—for the rewarding of the 
obedient and the punishment of the disobedient. Therefore the matter 
is not as has been thought—i.e., that the goodness of acts or their 
repugnance in the sense of entitling the doer to reward and punish- 
ment can both be completely arrived at through reason. Nor is it 
the task of the divine law to report on the characteristics of acts as 
they are in themselves, rather than instituting their being made 
compulsory or forbidden; in analogy to a doctor who (only) de- 
scribes the properties of medicines and the types of illness (with- 
out giving prescriptions). This is an incorrect assumption which 
the practice of the Prophet clearly rejects. How could this be so, 
when the Prophet, may the peace and blessings of God be upon 
him, said concerning getting up at night to pray during Ramadan, 
“Until I feared that it would be prescribed for you,’ and he said, 
“The Muslim who harms others the most is the one who asked 
about a thing which had not been forbidden to the people, so that 
it became forbidden because of his inquiry,"? and so on with other 
Prophetic reports. 

How could this be so, when if it were," in like manner the breaking 
of the fast in the case of the person who was staying at home and 
suffered hardships similar to the hardships of the traveler would be 
permissible due to the straitened circumstances on which the dis- 
pensations are based, and the breaking of the fast of the traveler in 
easy circumstances would not be allowed; and this goes for the 
rest of the limits which the law-giver set. The sunna also required 
that it not be permitted to depend on recognizing these beneficial 


? Mishkát, p. 270. Transmitted by Bukhari Tahajjud 4. Khan trans. 2, 128. Dur- 
ing Ramadan the Prophet had gone to the mosque to pray the tahajjud prayer. He 
ceased going when others started joining him for fear that this would become a 
general commandment. 

* Mishkát, p. 42. Bukhari I‘tisam 3, Muslim, Abū Dàwüd. As Shah Wali Allah 
explains later in the text, this refers to the fact that the statements of the Prophet 
made certain rulings obligatory, aside from the consideration of any beneficial pur- 
pose or reason for legislation. Khan trans. IX:290. 

^ That the goodness or evil of acts was inherent in the beneficial purposes and 
did not depend on the divine command. 
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purposes when complying with the rules of the divine law if these 
rules have been confirmed by hadith reports. This is due to the 
inability of many people to recognize on their own many of the 
beneficial purposes and due to the Prophet’s being more depend- 
able, for us, than our own reasoning. 

Therefore this discipline continues to be restricted to specialists, 
and the same conditions were laid down for it which are observed 
in interpreting the Book of God. Investigation into it based on pure 
personal opinion, rather than on the Prophet’s traditions and the 
reports of the Companions, is forbidden. 

It is apparent from what we have mentioned that the truth of 
being charged with obedience to the divine laws is analogous to 
the case of a master whose servants fall ill, so he sets over them a 
particular person to make them take medicine. If they obey him 
then they are obeying the master and their master is pleased with 
them, and he rewards them well and they are delivered from the 
illness; but if they disobey him, they disobey the master and his 
wrath will smite them and he will give them the worst of punish- 
ments, and they will perish from the illness. 

This is what the Prophet, may the peace and blessing of God be 
upon him, meant when he said, reporting from the angels, that he 
could be likened to “a person who built a house, and made a feast 
in it, and sent someone (the Prophet) to invite people, and who- 
ever answered the inviter entered the house and ate the feast, and 
whoever didn’t answer the inviter neither entered the house nor 
did he eat from the feast," and when he said, “Indeed an allegory 
for me and the message with which God has sent me is that of a 
man who came to a people; and said, ‘O people, I saw the army 
(of the enemy) with my own eyes and I am a simple warner so 
save yourselves, save yourselves!’ Thus a group of his people obeyed 
him and set out at nightfall, and they decamped at their leisure and 
were saved; and a group did not believe him and they stayed in 
their place, and the army fell upon them in the morning and de- 
stroyed and exterminated them.”*° He also said reporting from his 
Lord, “Indeed these are but your acts thrown back upon you."^? 


? Mishkát, p. 43. Bukhari I'tisàm 2. 

“© Mishkát, p. 40. Bukhari Rigàq 26, I'tisam 2, Muslim. 

? Muslim Birr 55 has a slightly different wording "innamá hiya amàlukum ihsikum 
lakum." "These are your acts which are counted against you." 
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In reference to what we have mentioned here there is a middle 
position which is between the other two, which is that there is 
both to the actions (in themselves) and to the revelation of the 
decree making obligatory and forbidding, an effect in entitling re- 
ward and punishment. This resolves the opposing textual indica- 
tions concerning whether the people of the pre-Islamic period are 
punished for what they did in the Jahiliyya or not. 

One group of people are those who know in a general way that 
the rulings have their rationale in the beneficial purposes and that 
punishments are consequential to actions in that they emerge from 
psychological attitudes through which the soul is improved or cor- 
rupted, as the Prophet, may the peace and blessings of God be 
upon him, indicated when he said, “Indeed, in the body there is a 
piece of flesh; if it is in good order so is the whole body, and if it 
is corrupted the whole body is corrupted, and indeed, it is the heart.’*° 
However, they think that the codification of this field and the set- 
ting out of its principles and branches is impossible; either ratio- 
nally, due to the covert and obscure nature of its issues; or according 
to the religious law, because the ancestors did not record it due to 
the proximity of their era to the Prophet, may the peace and bless- 
ings of God be upon him, and their plentiful knowledge. Thus, this 
became tantamount to an agreement to leave this aside, or to say 
that there was deemed to be no benefit in writing it down, since 
acting according to the divine law does not depend on recognizing 
the beneficial purposes; and these opinions are also false. 

A person’s saying, “Due to the covert and obscure nature of its 
issues.” If he meant by this that writing about them is basically not 
possible, then the fact that these problems are obscure does not 
support this. How can this be so, when the issues surrounding the 
knowledge of God’s unity and attributes are more profound and 
difficult to comprehend, but God makes this possible for whom- 
ever He wills. Likewise is every branch of knowledge whose in- 
vestigation seems impossible and whose comprehension seems 
unattainable at first glance. Then, if it is approached with the right 


“ This is resolved by understanding that the pre-Islamic people are punished due 
to the naturally negative effects of wrong acts on their own, according to the bene- 
ficial purposes (masálih) for which humans were created; but they are not held ac- 
countable according to the rulings of the divine law of which they had no knowledge. 
The term Jahiliyya refers to “the Age of Ignorance” before the coming of Islam. 

“Bukhari Iman 39. 
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apparatus and gradual advances are made in understanding its pre- 
mises, mastery over it will be achieved so that it becomes easy to 
establish its foundations and to derive its ramifications and related 
matters. But, if he means (that in writing about this there is) difficulty 
in general, then this is accepted. However, it is through this difficulty 
that the superiority of certain scholars over others becomes apparent, 
and that hopes of surmounting difficulties and intimidations are 
fulfilled; and “mastery of knowledge follows upon intellectual strug- 
gles and diligent pursuit of understanding.” 

His saying, “Because the preceding generations did not record 
this.” We say, “There is no harm in the fact that the preceding 
generations did not write it down once the Prophet, may the peace 
and blessing of God be upon him, had laid out its basic principles 
and delineated its ramifications, and those with legal understand- 
ing among the Companions followed his example such as the two 
Commanders of the Faithful, ‘Umar and ‘Ali, and like Zaid (ibn 
Thabit), Ibn ‘Abbas, ‘A’isha, and others, may God be pleased with 
all of them, who investigated and presented various aspects of it. 
Then the religious scholars and the travelers on the path of cer- 
tainty continued to expound whatever they needed from the (knowl- 
edge) which God had drawn together in their minds. One of them, 
when put to the test of debating someone who had stirred up a 
crisis of doubt would unsheathe the sword of investigation and arise, 
take a firm decision, and with sincerity roll up his sleeves for hard 
work, and rout and defeat the armies of the innovators. Therefore, 
we are further of the opinion that the writing of a book containing 
an accurate summation of the principles of this field is more useful 
than the disparate scattered parts since “every type of game is in 
the belly of the wild ass.”%° 

The early generations were free from the need to write on this 
field due to the purity of their beliefs through the blessing of being 
Companions of the Prophet, may the peace and blessing of God be 
upon him, the proximity of his time, the rarity of the occurrence of 
discord among them, their hearts being content to refrain from scru- 
tinizing what was known to be based on his authority, the lack of 
their concern with accommodating revealed tradition to reason, and 
their ability to consult reliable authorities about many of the obscure 


°° A proverb meaning that it is better to obtain one comprehensive goal than sev- 
eral separately. 
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branches of knowledge. Likewise they did not need to record the 
other hadith fields due to the nearness of their era to that of the 
first generation, their time overlapping with that of the hadith trans- 
mitters, their seeing and hearing them, their ability to consult the 
reliable authorities, and the rare occurrence of disagreements and 
the forgery of hadiths. Examples of these hadith fields are the explana- 
tion of the rare words in the hadiths, the names (and biographical 
details) of the transmitters and the ranks of their integrity, the 
ambiguous hadiths, the principles of the hadiths, the hadiths vari- 
ants, the legal import (figh) of the hadiths, and distinguishing the 
weak ones from the sound and the fabricated from the authentic. 
No one of these fields was not singled out by being written down 
nor were its principles and applications determined except after many 
generations and extended periods of time when the need for it be- 
came apparent and the welfare of Muslims came to depend on it. 

At that point disagreements had increased among the legal scholars 
based on their differing about the rationales for legislation behind 
the (shari‘a) rulings, and this led to their disputing about these 
rationales from the aspect of whether they led to beneficial pur- 
poses (masalih) taken into account in the divine law. Adherence to 
reason in many of the religious investigations arose, and doubts 
emerged concerning doctrinal and practical principles. This situa- 
tion led to the coming into being of a movement to establish ra- 
tional proofs on the basis of the revealed texts, and to make what 
was revealed congruent with the rational, and to make the tradi- 
tional interpretation consistent with what they understood to be the 
meaning as an aid and support to the religion, and as a good effort 
to reunite the Muslims, and this was counted among the greatest 
means of drawing nearer to God, and as one of the chief pious 
deeds. 

(As to) the claim that there is no benefit in writing them down. 
We say: The matter is not as they maintain, rather, in this there 
are clear benefits. 

1) Among them is displaying one of the miracles of our Proph- 
et, may the peace and blessings of God be upon him. When he 
came with the great Qur’an the most eloquent people of his time 
were astounded and not one of them could bring a chapter like it. 
Then when the time of the first generation passed and the aspects 
of its (the Qur'àn's) inimitable nature became unclear to the people, 
the scholars of the community arose and clarified this in order that 
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a person who was not at that level could understand it. Likewise 
the Prophet brought a divine law from God, may He be Exalted, 
which is the most complete of divine laws, containing the benefi- 
cial purposes, the like of which humans are incapable of taking 
into consideration. The people of his time recognized the nobility 
of what he had brought through a (higher) aspect of wisdom (ma Tifa) 
so that they directly articulated it and it came through in their ser- 
mons and discussions. Once their era had passed it was necessary 
that there exist in the Muslim community those who could eluci- 
date the dimensions of this type of inimitability and the traditions 
proving that the Prophet’s divine law was the most perfect one, 
and that the bringing of something like it by someone like him was 
a great miracle, so well-known that it need not be mentioned. 

2) Through it a confidence which increases faith is obtained, as 
Abraham the Friend of God, may peace and blessing be upon him, 
said, “Yes, but (I ask) in order that my heart might be filled with 
confidence."?' This occurs when the display of the proofs and the 
abundance of ways to knowledge set the mind at rest and bring to 
an end the disquiet of the heart. 

3) The seeker of righteousness,” while he exerts efforts in acts 
of obedience, will recognize the reason for their being legislated 
and commit himself to preserving their spirits and their lights, so 
that even a little of them will benefit him, and he is less likely to 
proceed at random. It was in this sense that Imam Ghazzali was 
concerned in his books about the Sufi path to make known the 
inner meanings of the acts of worship. 

4) The legal scholars disagreed about many of the legal ramifi- 
cations based on their disagreements over the corresponding rea- 
sons for legislation which had been derived. The determination of 
what is the truth in this case is not achieved except through an 
independent discussion of the beneficial purposes. 

5) The innovators? cast doubts on many of the Islamic issues 
saying that they were contradictory to reason, and that anything 


`l Qur'àn 2:260. In this verse Abraham is referring his doubts about life being 
given to the dead. 

? Talib al-Ihsán. Ihsan refers to making extra efforts in drawing near to God 
and purifying the soul, and thus refers to Sufism. 

? "Mubtadi'ün"—1those who inject new (i.e., heretical) elements into the Is- 
lamic tradition. In this case he seems to be referring to philosophers or philo- 
sophically-oriented theologians. 
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which contradicts reason must be rejected or interpreted, such as 
their saying about the punishment of the grave, i.e., that it is de- 
nied by sense perception and reason. Then they said something of 
that sort about the Day of Judgment, and the Sirat Bridge, and the 
scales. So they took up interpretation using remote exegeses and 
one sect (the Isma‘ilis) provoked the crisis of doubt, for they said, 
“Why is fasting on the last day of Ramadan compulsory and fast- 
ing on the first day of Shawwal? forbidden?” and other such dis- 
cussions. And one group mocked the incitements to good (rewards) 
and the deterrents to sin (punishments) believing that these were 
purely in order to encourage and instigate and were not based upon 
any real foundation, until the most miserable one among that group 
arose*ć and invented the hadith that “the eggplant will do whatever 
it is eaten for," hinting thereby that the most harmful of things was 
not distinguished from the beneficial one among the Muslims.” There 
is no way to prevent this corruption except that we explain the 
beneficial purposes and lay the foundations of the basic principles 
for them, similar to what was done in the disputations with the 
Jews, Christians, heretics,* and their like. 

6) A group of legal scholars claimed that it was permissible to re- 
ject a hadith which was contradicted by analogy on any grounds, and 
thus damage was done to many sound hadiths such as the hadith of the 
animals which are sold without having been milked for some time? 


** These are all aspects of Islamic eschatological beliefs. 

55 The first day of Shawwal is the 7d al-Fitr, which follows the month of Ramadan. 

% Ibn al-Rawandi (d. c. mid-10th century), a Mu'tazilite and heretic who criti- 
cized prophecy and religious beliefs as being contrary to reason. On his reputation 
see Josef van Ess, "Ibn ar-Rewandi or the Making of an Image" in al-Abhdath (27, 
1978/9):5-26. 

? This was a false hadith which Ibn al-Rawandi circulated to the effect that the 
Prophet had said that eating eggplant was good for whatever purpose you ate it for, 
although from the aspect of Islamic medical science (tibb) it is considered damag- 
ing. This was constructed so as to parallel a sound hadith concerning the benefits of 
drinking water from the well of Zamzam. “ma‘ zamzam lima shuriba lahu." Ibn 
Majah Manasik 78. 

** "Dahriyya"— can refer to holders of various types of heretical beliefs, but gen- 
erally to those who hold materialistic views such as the eternity of the world. 

* This refers to the practice of leaving camels or cattle unmilked or tying up 
their udders some days before they are sold to make them appear more productive. 
In this case the hadith says that the buyer should have a purchase option of three 
days and then if he gives the animal back he should also give a sá* of dates. The debate 
concerns the approving of the purchaser's option and remittance of this set amount 
of food which is allowed according to al-Shafi‘i and not allowed according to Abu 
Hanifa because the amount of dates is fixed while the amount and type of milk may 
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and the hadith of the two jars.” The People of Hadith (ahi al- 
hadith)®' found no way to make them accept the proof except by 
showing that it agreed with the beneficial purposes taken into ac- 
count in the divine law; and so on with other benefits (of writing 
this down) which cannot be fully enumerated in this discussion. 

You will find me, when overwhelmed by the clamor of explana- 
tion and when I have examined the setting out of the principles as 
closely as possible; sometimes forced into the position of holding 
some views which the majority of the debaters among the Theolo- 
gians did not, such as the theophany (tajalli) of Allah, may He be 
Exalted, in the planes of the hereafter through images and forms, 
and like the confirmation of a non-elemental world in which ideas 
and actions are embodied by forms appropriate to them in charac- 
ter and in which new things come into being before they are cre- 
ated on the earth;? the connection of the actions to psychological 
attitudes, and the being of these attitudes, in reality, a cause for 
requital in this worldly life and after death; the compelling predes- 
tination (al-gadar al-mulzim),® and so on. 

Then be informed that I did not venture to do this except after I 
saw the Qur'ànic verses and the hadiths and the reports of the 
Companions and the Successors supporting these views, and I saw 
groups of the elite of the People of the Sunna, who are distinguished 


vary, thus conflicting with the answer one would arrive at by analogy. Kashshaf fi 
Tarjuma al-Insáf Urdu translation by Muhammad Ahsan Siddiqi (Delhi: Mujtaba’i, 
1891), 52. Shàh Wali Allàh refers to this hadith in Chapter 85 of the present work. 
He returns to this issue in Hujjat Allāh al-Baligha II “Forbidden Sales" and in Musawwa 
Musaffa 1 (Karachi: Muhammad ‘Ali Karkhana-i-Islami Kutub, 1980) p. 367. Some 
hadiths on this topic are Bukhari Buyü* 23, 26, 28, Shurut 11, Muslim, Abu Dawud, 
Tirmidhi, Nasà'i, Ibn Majah, Darimi. It is also discussed in al-Shafi‘i, al-Risdla, 
trans. Majid Khaddouri (Baltimore: Johns Hopkins, 1962), 330-1. 

© This hadith concerns the amount of standing water which must be exceeded if 
it is to be considered pure in order to perform the ablution, i.e., enough to fill two 
very large jars. Aba Dawid ! :17 #65, Tahara 33. Tirmidhi, Nasa'i, Ibn Majah, 
Darimi, Ibn Hanbal. Mishkat, p. 96. Shah Wali Allah again refers to this hadith in 
Chapter 83 of the present work. 

*' The “People of the Hadith” here refers to the movement in Islam which op- 
posed the 9th century Mu'tazilites by disapproving of the use of reason in Islamic 
theology and relying solely on the literal textual evidence of the Qur'an and the 
hadith. 

© This is a reference to the World of Images ('àlam al mithál), discussed in detail 
in Chapter 2. 

? The “compelling predestination” refers to the divine determination which man- 
ages the material and non-material world and from which nothing can escape. This 
is discussed in Chapter 41 of the present work. 
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by divinely inspired knowledge, professing them, and basing their 
principles on them. 

The “sunna’™ is not in actuality a name for any particular school 
of theology. Rather the issues concerning which the People of the 
Qibla (Muslims) disagreed and due to which they became separate 
sects and distinct factions beyond their following the essentials of 
the religion, are of two categories. 

1) One category (of issues) are those which the Qur’anic verses 
spoke of, the sunna confirmed, and the former generations among 
the Companions and the Successors practiced. But when the pride 
of every person in his own opinion manifested itself and the paths 
diverged among them, one group chose the outer meaning of the 
Book (Qur’an) and the sunna and held fast to the beliefs of the 
pious ancestors (al-salaf)? and did not pay any attention to whether 
these agreed with rational principles or whether they contradicted 
them, so that when they used reason in theological discussion it 
was only to impose their opinion on their adversaries and to refute 
them, and to increase their own confidence, not to derive any arti- 
cles of belief from this, and these are the People of the Sunna. 

Some people resorted to speculative interpretation (ta’wil) and 
turning away from the literal meaning when it opposed rational 
principles according to their claim. Thus they used reason in their 
discussions in order to verify the matter and to investigate it as it is.” 

Among this (first) type (of issues) are the questioning in the grave,” 
the weighing of acts, the passing over the Sirat Bridge, the vision 
(of God), and the miracles of the saints. All of this was made clear 
by the Qur'àn and the sunna and the pious ancestors proceeded 
according to it; but these lay beyond the scope of reason according 
to the claim of one group, so they denied them or interpreted them. 
The other group said, “We believe in this even though we do not 
know its true meaning and reason does not give us evidence about 
it." But we (the author) say—we believe in all of this based on a 
proof from our Lord, and reason attests to it according to us. 


“ Sunna refers to the practice of the Prophet. The designation "People of the 
Sunna and the Community" (ahl al-sunna wa-l-jamá'a) came to refer to the main 
body of Muslims. 

55 “Al-salaf” is a term referring to the pious ancestors, the early Muslims, whose 
practice is considered closest to that of the Prophet. 

*5 The Mu'tazilites. 

*' Of the person by two angels regarding his beliefs and actions. 

* The Ash'arites and the literalists (people of the hadith). 
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2) The second category (of issues about which Muslims disagreed) 
are those which were not spoken of in the Qur’an, nor frequently 
mentioned in the sunna, nor discussed by the Companions, and they 
had been left unexplored. Then a group of scholars (ahi al-‘ilm) 
came, and they discussed them and disagreed, and their treatment 
of them was either deduced from textual indicants such as the 
superiority of the prophets over the angels, and the superiority of 
*A'isha over Fatima, may God be pleased with both of them; or it 
was due to the dependence of principles consistent with the sunna 
upon them and their connection to them, according to their claim. 
Examples of these issues are: the general commands,? and some- 
thing of the investigations into the substances and accidents, as the 
belief in the temporal origination of the world depends on the in- 
validation of prime matter and the affirmation that there is an indi- 
vidual indivisible atom; and the belief in God, may He be Exalted, 
creating the world without an intermediary depends on the nullifi- 
cation of the proposition which states that only one emerges from 
the one; and that belief in miracles depends on denying the neces- 
sary and rational connection between the causes and their effects; 
and that the belief in the physical resurrection depends on the pos- 
sibility of the restoration of the non-existent; and other matters with 
which they fill their books. As for the detailed exposition and the 
interpretation of what they learned from the Qur'an and the sunna, 
they disagreed about the details and the interpretation after agreeing 
on the fundament. For example, they agreed on affirming the two 
divine attributes of seeing and hearing, then they disagreed; one 
group saying that these two attributes are reducible to God's knowl- 
edge of the seen and heard things,” while the others held that see- 
ing and hearing were two independent attributes."' The groups agreed 
that God is Living, Knowing, Willing, Powerful, Speaking, then 
they disagreed; one group holding that what was meant was only 
the affirmation of the extreme limits of these meanings in terms of 
effects and acts, and that there is no difference between these sev- 
en attributes and between mercy, wrath, and generosity in this re- 
spect, and that the hadiths do not affirm any difference (among 


9 “umur mma.” That is speculating as to the particular scope of general injunctions. 

The majority of the Mu‘tazilites of Baghdad and Basra following al-Nazzam. 

7! The People of the Sunna. (Ash'arites), The Necessary Being (wájib al-wujüd) is 
a description for God based on a proof for His existence. 
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these attributes)" and that the sunna did not confirm any difference. 
Another group held that these (attributes) are existent things, in- 
hering in the essence of the Necessary Being." They agreed on 
affirming God’s sitting on the Throne, His face, and His laughing, 
in general; then they differed. One group said that what was meant 
were only meanings related to these (anthropomorphic descriptions) 
so that "sitting" means “being in control" and “the face” is the 
"essence," while the other group did not deal with them saying, 
“We do not know how to interpret these words." I don't approve 
of the claim of superiority of one of the groups over their rivals on 
the basis that they keep to the sunna. How, (can this be) and if 
pure adherence to the sunna were meant, then this would entail 
completely abandoning discussion about these questions since the 
first generations did not go into them. When the circumstances have 
required further explanation, then not everything which they de- 
rived from the Qur'àn and the sunna has been true or more accept- 
able; nor is all of what they consider to be dependent on a thing to 
be incontestably accepted as dependent; nor is everything which 
they require to be rejected to be incontestably rejected; nor is ev- 
erything which they forbade argument upon, considering it to be 
difficult, difficult in reality; nor is everything which they produced 
in elaboration and explanation better than that which others pro- 
duced. Since what we mentioned concerning a person's being a 
Sunni is in consideration of the first division (of issues) and not 
the second, you see the scholars among the People of the Sunna 
disagreeing among themselves in many things of the second type, 
such as the Ash‘arites and the Maturidites,”° and you see the profi- 
cient among the ulema" in every generation not holding themselves 
back from every fine point as long as it does not oppose the sunna, 
even if the preceding ones had not spoken of it. You will find 
me—when the paths broke them up into branches and schools, and 
inclinations and preferences divided them—persevering in the evi- 
dent, main, way and affirming the firm middle of the road, and I 


? The Mu‘tazilites. 

™ The People of the Sunna. Ash‘arites. 

™ The Mu‘tazilites. 

55 The People of the Sunna, Ash'arites, and literalists. 

© A school of Islamic theology founded by al-Maturidi (d. 945). 
7 The ulema are the learned religious scholars of Islam. 
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will not turn off to the outskirts and the fringes, and I shall remain 
deaf to their derivations and interpretations. 

Then be informed that every field of learning has its experts and 
that every domain has a prerequisite. Thus, just as it is not for the 
master of the uncommon words in the hadiths to investigate the 
soundness and weakness of the hadiths, nor for the one who has an 
excellent memory for hadith to discuss the legal ramifications and 
the preferences for certain ones over others; likewise it is not for 
the student of the inner meanings of the hadith to discuss any of 
these things. Rather, the limit of his effort and the target of his 
aspiration should be disclosing the inner meaning which the Prophet, 
may the peace and blessings of God be upon him, intended in what 
he said, whether that ruling has remained firm or has been abro- 
gated, or whether another indicant (dalil) contradicts it, so that in 
the opinion of the legal scholars it should not be held to be preferable. 

However, everyone practicing a discipline must unavoidably rely 
on the best of that discipline. The most sound with respect to the 
discipline of hadith studies is what was refined after the recording 
of the hadiths of the (Islamic) cities and the reports of their legal 
scholars, and the recognition of the hadith which is corroborated 
by others from the one transmitted by only one chain, and the hadith 
with the most narrators and the best version from those which are 
less reliable. Nevertheless, if something of this type comes up in 
passing, then the investigation into issues by independent reason- 
ing and the verification of the most accurate among them is not an 
innovation on the part of the scholars, nor does this involve any 
discredit to any of them. 

“Indeed, I only desire the improvement of what I am able and 
my success is only through God, on Him I rely and to Him I re- 
pentantly turn.”” 

Here, I disassociate myself from every opinion which emerged 
in contradiction to a verse from the Book of God, or a practice 
established on the authority the Prophet of God, or the consensus 
of the generations attested by good, or which the majority of the 
mujtahids” have chosen and the great majority of the Muslims. If 
anything like that occurs then it is an error; may God, may He be 


7 Qur'an 11:88. 
” A mujtahid is an Islamic legal scholar who practices ijtihad, or the effort to 
derive rulings based on analogical reasoning from textual indications. 
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Exalted, have mercy on the one who awakens us from our drowsi- 
ness or alerts us to our negligence. 

As for those who investigate through inference and derivation 
from the discussion of the first generations, and who embrace the 
method of debate and argument, we do not need to agree on every- 
thing which they voiced, for we are humans and they are humans, 
and the affair between us and them is a contest for superiority. 

Therefore I designed this book in two parts: one of them is the 
part about the general principles through which are systematized 
the beneficial purposes considered in the divine laws. Most of them 
were accepted among the religious communities present in the era 
of the Prophet, may the peace and blessings of God be upon him, 
and there was no disagreement among them concerning these prin- 
ciples, and the people at that time did not need to ask about them. 
Thus the Prophet, may the peace and blessings of God be upon 
him, pointed them out, as he did the basic rules from which the 
ramifications branched off, so that the hearers were able to trace 
back their ramifications to them (the basic rules) due to similar 
things having been practiced among Arabs affiliated with the reli- 
gion of Ishmael,? and in Judaism, Christianity, and Magianism. 

I saw that the particulars of the inner dimensions of the divine 
laws go back to two fundamentals; the study of piety and sin and 
the study of the policies regulating religion. Then I saw that the 
true nature of piety and sin can only be thoroughly understood 
when before this, one has been made aware of the discussions con- 
cerning requital, the development of the supports of civilization 
(irtifaqat), and the felicity of the human species. Then I saw that 
these discussions depended mainly on issues already clearly estab- 
lished in this science so that their rationale was no longer dis- 
cussed, for either they were affirmed as true due to the agreement 
of the religions upon them until they had become well-attested, or 
due to the good opinion held of the one who taught them, or due 
to the proofs cited in a science higher than this science. I (there- 
fore) have avoided giving lengthy proofs for the existence of the 
soul, its enduring nature, and its being blessed and pained after the 
separation from the body, because this is a topic already dealt with 
exhaustively in the available books. I have only mentioned these 


** Ishmael was the prophet sent to the Arabs and the pre-Islamic Arabs preserved 
a distorted version of his message, according to Shah Wali Allah. See Chapter 74. 
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topics when I found that they were not treated at all in those books 
available to me, or that they were lacking in delineation and sys- 
temization, which I was able to bring out. I did not mention 
matters which are generally accepted except those which I felt people 
had not gone into, or those for which revealed textual indications 
had not been sufficiently advanced. Inevitably I have mentioned in 
this (first) section issues which must be accepted in this field with- 
out presenting their rationale. For example the manner of requital 
in the life after death, then the supports of civilization to which 
human beings are naturally predisposed, and neither the Arabs nor 
the non-Arabs ever adopted them solely due to the dictates of rea- 
son. Next the explanation of human felicity and misery commensu- 
rate with the (human) species and in accordance with what will be 
manifested in the next life, then the principles of piety and sin 
which happen to be identical in all religions. Next, what is re- 
quired for governing the Muslim community in terms of imposing 
the limits of God (hudiad)*' and the divine laws, followed by the 
manner of deriving the divine laws from the words of the Prophet, 
may the peace and blessings of God be upon him, and learning 
these from him. 

The second section (volume two) will explain the inner mean- 
ings of the hadith under the topics of faith, knowledge, purifica- 
tion, prayer, zakat, fasting, pilgrimage, righteousness (ihsan)," 
economic transactions, management of the household, the govern- 
ing of cities, manners of lifestyle, and miscellaneous topics. This 
is the time to set out for the goal. Praise be to God, in the begin- 
ning and at the end. 


" The hudud are punishments for specific sins such as theft and adultery stipu- 
lated in the Qur'àn. 
” This term refers to inner development, particularly of mystical training. 
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THE FIRST INVESTIGATION: 
THE CAUSES OF RELIGIOUS OBLIGATIONS AND 
REQUITAL 


CHAPTER 1 


Absolute Origination, Creation of the Material World and Divine 
Management! 


Be informed that God has three attributes in relation to the bring- 
ing into being of the world, each presupposing the other. One of 
them is absolute origination (ibdà*) which means the bringing into 
being of something from nothing, so that a thing comes out from 
the concealment of non-being without there being any matter. The 
Prophet of God, may the peace and blessings of God be upon him, 
was asked about the beginning of creation. He replied, "There was 
God and there was nothing before Him."? 

The second attribute is the creation of the material world (&Aalq), 
which is the bringing into being of something from something else, 
as He created Adam from clay and "He created the jinn from smoke- 
less fire." Both reason and revealed tradition indicate that God, 
may He be exalted, created the world into species and genera and 
made certain specific properties particular to each species and genus. 
Thus, for example, the species of man has its specific properties of 
speech, a bare skin, an upright stature, and the faculty of under- 
standing speech; while the species horse has the specific properties 
of neighing, having hair on its skin, a curved body, and the inabil- 
ity to understand speech. Similarly the specific property of poison 
is to kill the man who takes it, the specific property of ginger is 
warmth and dryness, that of camphor is coolness, and all the spe- 
cies of minerals, plants, and animals consistently follow this pattern. 

The habit of God has been that these specific properties are never 
divorced from the things by which they were particularized and 


' Ibdá', khalq, and tadbir are terms found in the Qur'àn which describe God's 
creative activity. In his mystical works Shah Wali Allah adds a fourth term, tadalli, 
"descending" to indicate the sending of knowledge and guidance or the perfection of 
souls as a further facet of God's creative activity. The term “tadalli” (descent) is 
found in Qur'àn 53:8, “He drew nearer and descended.” 

* Mishkat, p. 129. Bukhari Tauhid 22, Bad’ al-khalq 1, Ibn Hanbal. 

* Quran 55:15. 
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the distinctive features of individuals are specified by these charac- 
teristics and individuated by certain of their general possibilities. 
Similarly, the distinguishing characteristics of the genera are spec- 
ified by the specific properties of their species. The significances 
of those names which are logically ordered according to generality 
and specificity such as “inanimate matter,” “plant,” “animal,” “man,” 
and “this particular individual” are intermingled and intertwined at 
first glance; but subsequently reason perceives the distinctions among 
them and ascribes every specific property to that to which it belongs. 

The Prophet, may the peace and blessings of God be upon him, 
explained the specific properties of many types of things and as- 
cribed their effects to them, as in his sayings, "talbina^ gives rest 
to the heart of the sick person,”° or “in Nigella seed there is a cure 
for every illness except death,"^ and in his saying about camels’ 
urine and milk “a cure for diarrhea,” and in his saying that there 
is “heat” in a purgative grass (shubrum).* 

The third of these creative attributes of God is the divine man- 
agement (tadbir) of the world of engendered things, and this goes 
back to rendering the occurrences of this world in conformity with 
the system which His Divine wisdom approves, so that it will at- 
tain the beneficial purpose (masiaha)? which His Divine generosity 
required. For example, He sent down rain from the clouds and with 
it brought forth the plants of the earth for the people and herds to 
eat, and this became a cause for their living until the appointed 
time. Abraham, may peace be upon him, was thrown into the fire, 
and God made it “cool and wholesome” so that he would remain 
alive. Similarly, Job, may peace be upon him, had a confluence of 
diseased matter in his body, so God brought forth a spring contain- 
ing a cure for his illness." Likewise God, may He be exalted, looked 
upon the people of the earth and found them abominable, both Arabs 
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* A broth made of milk, meal or bran and perhaps some honey. 

* Mishkat, p. 888. Bukhari Tibb 8, Khan trans. VII:401. Muslim. Salam 90, Ibn 
Hanbal. 

é Mishkát, p. 945. Bukhari Tibb 7. Khan trans. VII:400. Muslim, Tirmidhi, Ibn 
Majah, Ibn Hanbal. 

? Musnad Ibn Hanbal 1:293. 

* Ibn Majah, Tibb, 12, also Tirmidhi, Tibb 30, Ibn Hanbal II:369. 

* This refers to the universal beneficial purpose (al-masiaha al-kulliya), the guid- 
ing purpose of the universe. It is a central concept of Shah Wali Allah’s thought 
explained in the introductory notes (pp. xvi-xvii). 

' This episode in Job's story is found in Süra 38:42, 43 and the incident of Abraham 
and the fire in Qur'an 21:69. 
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and non-Arabs, so He revealed to His Prophet the need to warn 
them and struggle against them in order to bring out whomever He 
willed from the darkness into the light. 

The further elaboration of this is that when the potentialities placed 
in created things, wherefrom they are never separated, collide and 
conflict with each other, the wisdom of God requires the produc- 
tion of various developmental states (atwar), some of them sub- 
stances and some of them accidents. The accidents either are acts 
or volitions which occur on the part of living creatures or else they 
are something other than these two. These states (which are pro- 
duced) have no defect in them in the sense of the failure to come 
into being of something which its cause requires or the coming 
into being of something contrary to what it requires. 

The thing, when considered in relationship to the cause requir- 
ing its existence, inevitably is good; as cutting is good in so far as 
the substance of iron requires it, even though it may be evil in so 
far as the destruction of the human constitution is concerned. How- 
ever, there may be evil in these states in the sense of the (possibil- 
ity of the) coming into being of another thing which, in view of its 
effects, would be more in conformity with the beneficial purpose 
(maslaha), or in the failure of something to come into being which 
would have praiseworthy effects." When the causes for this evil 
are mobilized, the mercy of God to His servants and His kindness 
to them and His omnipotence and His omniscience, require that He 
manipulate these potentialities and the things bearing them through 
“contraction,” “expansion,” “mutation,” and “inspiration;”'? so that 
the totality leads to the desired consequence. 

As for “contraction,” it is mentioned in the hadith that the Dajjal 
wants to kill the believing Muslim a second time but God does not 
give him the power to do this, despite the fact of his genuine motive 
to kill and the soundness of his instruments.” As for “expansion,” 


» 66 


" That is, there is no evil which occurs in the sense of nature being defied but 
there can be evil in these latter two cases of relatively less desirable situations com- 
ing into existence. 

" Qabd, bast, ihala, and ilhàm. Qabd and bast are terms used in Sufi theories of 
a person's spiritual state implying respectively depression, i.e., contraction of the heart, 
or expansiveness and elation. /ha/a is the mutation of the earthly processes of causality. 
Ilhàm is the intuitive or instinctive inspiration which God bestows on all creatures. 

? According to this hadith the Dajjàl or Antichrist figure would kill one of the 
believing Muslims and restore him to life, but would be unable to kill him a second 
time due to changes in his body. Mishkat, p. 1148. Bukhari Fitan 28 Khan trans. 
IX:186. 
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it is exemplified in God’s causing a stream to gush forth for Job, 
may peace be upon him, through his stamping upon the earth,'* 
although it is not usual for stamping on the earth to lead to water 
gushing forth. God empowered certain of His sincere worshippers 
participating in the Jihad to perform deeds which the mind would 
not imagine possible for that number of physical bodies, nor even 
on the part of several times that many. “Mutation” is demonstrated 
by His turning fire into cool air for Abraham, may peace be upon 
him. The example of “inspiration” is shown in the tale of the 
breaking of the ship and the raising of the wall and the killing of 
the young man,^ as well as in the revelation of the holy books and 
the divine laws to the prophets, may peace be upon them. Inspira- 
tion is sometimes given to the one affected and sometimes to another, 
for the former's sake. 

The great Qur'àn has explained the types of divine management 
in a way that cannot be surpassed. 


" Qur'àn 38:41, 42. "Stamp on the earth with your foot, this is cool water to 
wash with and to drink." 

5 Qur'àn 21:69-70. According to the account of the Qur’an, Abraham’s people 
wanted to burn him to death after he had destroyed their idols. 

'* Quran 18:66-83. This is a reference to the story of Moses and Khidr. Moses 
was shocked when his companion Khidr made a hole in a ship, killed a young man, 
and restored a wall without claiming recompense for it. Later Moses was shown that 
the ship would have been seized by a tyrant, the young man would have become a 
rebellious unbeliever, and that the wall safeguarded the property of two orphaned 
youths. 


CHAPTER 2 


The World of Images (‘Alam al-Mithal)! 


Be informed that many traditions of the Prophet indicate that a 
non-elemental world exists in which abstract meanings are repre- 
sented by quasi-bodily forms corresponding to them in quality. There, 
things take on their materialization in some form before they are 
materialized on earth. Thus when they come into existence they 
are the same in a certain sense of sameness. Many of the things 
which are commonly assumed not to be bodily move and descend, 
although people cannot see them. The Prophet, may the peace and 
blessings of God be upon him, said: 

“When God created ties of relationship they stood up and said, 
‘This is the place of taking refuge with You from being cut off.” 

“The chapters of the Qur’an ‘The Cow’ and ‘The Family of ‘Imran’ 
will come on the Day of Resurrection as if they are two clouds or 
two canopies or two flocks of birds in rows disputing on behalf of 
their people (those who recited them).” 

"Acts will come forward on the Day of Judgment. First prayer 
will come, then alms-giving (zakat) will come, then fasting will 
come.” 

“Good and evil are creatures which will be set up for people on 
the Day of Judgment. As for good, it will give good tidings to its 
folk, while evil will say ‘Go away, go away, while they are not 
able to do anything except stick to it.” 

“God the Exalted will resurrect the days on the Day of Judg- 


' The World of Images or "Imaginal" World, to use the expression favored by the 
scholar Henry Corbin, who wrote most extensively on this concept in Islamic thought, 
was most developed in the works of Muslim thinkers, especially those who were 
mystically inclined. 

? That is, relatives should visit and respect each other. Mishkat, p. 1024. Bukhari 
Tafsir 47, Tauhid 35, Muslim, Ibn Hanbal. 

> A hadith explaining the benefits of reciting the second and third chapters of the 
Qur'àn. Mishkat, p. 449. Muslim Musáfirin 252, 253, Darimi, Ibn Hanbal. 

* [bn Hanbal 11:362. 

* Ibn Hanbal IV:391. 
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ment just as they are, but He will resurrect Friday radiant and 
luminous." 

The Prophet further said: 

"The world shall be brought forth on the Day of Judgment in 
the form of an old woman with gray-streaked hair, bluish teeth, 
and an ugly face.” 

(In another hadith report) he said, "Do you see what I see? I see 
civil strife falling in the midst of your homes like drops of rain."* 
In the hadith of the Night Journey? he said, "There were four riv- 
ers, two concealed and two apparent. I asked, ‘What does this mean, 
O Gabriel?' He answered, 'As for the concealed ones, they are in 
the Garden; and as for the apparent, they are the Nile and the 
Euphrates. '"'? 

In the hadith concerning the prayer at the time of a solar eclipse 
he related, "The Garden and the Fire were depicted for me" and in 
a version “hanging suspended between me and the Qibla wall." 
In this he related that he stretched forth his hand to pluck a bunch 
of grapes from the Garden, and that he drew back from the Fire 
and gasped because of its heat." In Hell he saw a thief who had 
robbed pilgrims to Mecca and a woman who had tied up her cat so 
that it died of hunger, while in the Garden he saw a prostitute who 
had given water to a thirsty dog." It is clear that this distance 
(between Muhammad and the Qibla wall) would not hold Heaven 
and Hell embodied as they are generally understood. He also said, 
"Paradise is surrounded by undesirable things and Hell by craved 


Mustadrak. 

? The hadith continues, “Man beholding her will say, ‘Mercy on us Who is this?’ 
The angels will answer, ‘This is the world for whose sake you quarreled and fought 
and embittered one another's lives.’” A Sufi hadith not found in the standard collections. 

* Bukhari Madina 8, Fitan 4. 

? The isra? or Night Journey of the Prophet occurred before the emigration to 
Medina. In addition to being transported from the furthest mosque in Jerusalem through 
the seven heavens, the Prophet was shown aspects of Paradise and Hell which are 
recounted in the hadith. 

" Mishkát, p. 1266. Bukhari Bad? al-khalq 6, manaqib al-angár 42, ashraba 12. 
Muslim, Nasa'i, Ibn Hanbal. 

! Bukhari Fitan 15, Du'àt 34, Muslim, Ibn Hanbal. 

? Mishkat, p. 309. Bukhari Kusüf 9, Adhan 91, Nikàh 88, Muslim, Nasa’i, Tirmidhi, 
Ibn Hanbal. 

? See hadiths cited in Mishkat, p. 404. Bukhari Bad’ al-khalq 16, Khan trans. 
IV:338, Ibn Hanbal. The story of the prostitute is found translated in Siddigi trans. 
Muslim 11I:429—430. 


CAUSES OF RELIGIOUS OBLIGATIONS AND REQUITAL 39 


things," then Gabriel ordered him to look at them. He also said, 
“Affliction descends and prayer counteracts it.”!° 

The Prophet said, “God created human reason (al-‘aq/) and said 
to it, ‘Come forward.’ and it came forward, then He said to it, 
‘Run away.’ and it ran away.”!® In another hadith he said, “These 
are two books from the Lord of the worlds." In another, “Death will 
be brought like a ram and sacrificed between Paradise and Hell." 

There is also God’s saying, may He be exalted, “We sent our 
spirit unto her (Mary) and it appeared to her in the form of a well- 
built man."'? It is completely detailed in the hadith reports that 
Gabriel used to appear to the Prophet, and that he was visible to 
him and that he would speak to him, although the rest of the people 
could not see him. 

It is further reported in the hadiths that the grave will be extend- 
ed seventy cubits by seventy or contracted until it presses the ribs 
of the buried person together, and that the angels descend to the 
entombed and buried person and question him and that his deeds 
will appear before him, and that the angels descend to the dying 
person with either silk or sackcloth in their hands, and that they 
beat the buried person with a hammer of iron and he utters a cry 
which can be heard from the East to the West.” 

The Prophet, may the peace and blessings of God be upon him, 
said, “An unbeliever will be afflicted by ninety-nine vipers in the 
grave which will bite him and sting him until the Hour comes,” 
and “When the corpse (of the believer) is put in the grave the 
setting sun is made to appear to him; and he sits rubbing his eyes 
and says, ‘Let me pray."?! 


^ Bukhari Riqaq 28, Muslim Jannat 1, Abū Dawid, Tirmidhi, Nasà'i, Darimi, 
Muwatta’, Ibn Hanbal. 

'S Not found in the standard hadith collections. 

16 Ibn Athir, Jami? al-Usül fi Ahàdith al-Rasül IV (Beirut: Dar al-Fikr, 1970), 18, 
#1992, 

" This refers to a hadith in which the Prophet came out one day with a book in 
each hand. In his right hand was a book containing the names of the People of 
Paradise and in his left hand a book of the future inmates of Hell. Mishkat p. 108. 
Tirmidhi III:304 6667, Qadar 8, Ibn Hanbal. 

?* This will occur on the last day when the people of Paradise have entered Par- 
adise and the people of the Fire have entered the Fire. Bukhari Tafsir 19:1 (variant), 
Muslim Jannat 40, Tirmidhi, Darimi, Ibn Hanbal. 

? Qur'àn 19:10. 

? Mishkát, p. 36. As in Bukhari Jana’iz 67. 

?' That is, a person who prayed in this life, experiencing the darkness of the grave, 
will expect to pray the sunset prayer. Mishkat, p. 38. Transmitted by Ibn Hanbal 2, 311. 
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It is frequently mentioned in the hadiths that God (on Judgment 
Day) manifests Himself in many forms for the people who are 
awaiting their judgment and that the Prophet, may the peace and 
blessings of God be upon him, will go in to his Lord while He is 
on His Throne” and that God will speak to the sons of Adam orally, 
and so on with innumerable other instances. 

The one who studies these hadiths may adopts one of three atti- 
tudes. He may confirm their literal meaning, and then he is forced 
to affirm the existence of the world whose nature we have men- 
tioned (the World of Images). This is the alternative required by 
the method of the People of the Hadith. Al-Suyüti,? may God have 
mercy upon him, pointed this out, and I accept and follow this. Or 
secondly, one may say that these events are perceived by the sense 
perception of the viewer and manifest to him in his sight although 
they do not exist in the phenomenal world. He thus takes a similar 
position to what ‘Abd Allah ibn Mas‘td”™ said in the interpretation 
of the Qur'ànic verse, "Today the heaven will bring forth clear 
smoke,”” i.e., that a famine had assailed them and one of them 
had looked toward the sky and had seen something resembling smoke 
because of his hunger. 

It was related from Ibn al-Majishiin” that all of the hadiths con- 
cerning the movement and the vision of God on the Day of As- 
sembly meant that the perception of His creatures would change 
and they would see Him descending, manifesting Himself, con- 
versing with His creatures, and addressing them without it affect- 
ing His greatness, nor would He move; in order that they would 
know “that God is able to do anything. 

Or (thirdly) he may make them symbolizations for conveying 
other meanings, and I don't think that any people of the truth? 
stop short at the third position. Imàm Ghazzali's discussion of the 
punishment of the grave described these three levels of interpreta- 
tion when he said, 


? As in a hadith reported in Ibn Hanbal 1, 296. 

? Al-Suyüti, Abū Fadl. d. 1505. A prolific and versatile scholar and writer par- 
ticularly known for Qur'àn commentary. 

* *Abd Allah ibn Mas'üd. d. 652/3. One of the earliest Companions and a spe- 
cialist in interpretive Qur'an commentary. 

** Qur'àn 44:10. 

% «Abd al-Malik ibn Majishün, d. 212/827, one of four Medinan disciples of Malik. 

? A phrase often asserted in the Qur'àn, for example 2:20, 106, 109, 148, 259, 
284; 3:29, 165, 185. etc. 

? Ahl al-Haqq—followers of the Ash'arite school of theology. 
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The symbols of these reports have correct literal meanings and con- 
cealed inner meanings but these are clear to those who possess spir- 
itual insight. The man to whom their inner meanings do not reveal 
themselves must not deny their literal truth, rather the lowest level 
of faith is acceptance and agreement (that they are true). 


Question: If you say, “We look at the unbeliever in his grave for 
a while and observe him and we don’t see any of these things, so 
how can one accept something which conflicts with his sense 
experience.” 


Answer: Know that you have three positions in believing in this 
type of thing. One of them, the most evident, sound and safe, is that 
you believe that they (the vipers) exist and that they bite the corpse 
but that you do not witness it. For this (earthly) eye is not suitable 
for witnessing heavenly (malaküti) matters; and all those things con- 
nected with the next world are from the World of Dominion (Malaküt).? 


Do you not see how the Companions, may God be pleased with 
them, used to believe that Gabriel descended to the Prophet, may 
the peace and blessings of God be upon him? Although they did not 
see him, they believed that the Prophet saw him. If you do not be- 
lieve in this then correcting the foundation of your belief in the an- 
gels and in revelation is the most important thing for you. If you do 
believe in this, then you hold it possible that the Prophet, may the 
peace and blessings of God be upon him, saw what the community 
did not see—so why do you not allow this in the case of the corpse? 
Just as an angel does not resemble men or animals, the snakes and 
scorpions which bite in the grave do not belong to the type of snakes 
in this world but are of another kind and are perceived by another 
sense. 


The second position is that you should bear in mind the case of 
the sleeping person who may see a snake biting him in his dream, 
and he feels the pain so that perhaps you will observe him cry out 


? *Alam al-malakit (the World of Dominion) is the plane or level of existence 
related to the World of Images and the highest angels. Shàh Wali Allàh, following 
Ibn *Arabi's school, incorporated a descending schema of four worlds: Lahüt, Jabarüt, 
Malaküt, and Nāsūt in his cosmology. Lahüt would be the level of the divine exis- 
tence, Jabarut (the World of Domination) represents the level of God's divine com- 
mand (amr) and determination, and Malakut the level of the World of Images and 
the angels where the order of God takes shape before being translated into physical 
manifestation at the level of Nàsüt or human existence. Al-Ghazzali had a similar 
conception of Malaküt although he sometimes placed the World of Domination (Jabarüt) 
between it and the level of human existence (Nàsat). 
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and see the sweat on his forehead and he may be aroused from his 
place. He perceives all of this within his own mind yet he suffers as 
the one who is awake suffers while he witnesses it. You see his 
exterior quiet and you do not see around him any snake or scorpion, 
but the snake exists so far as he is concerned and punishment oc- 
curs, although it is not witnessed by you. Since the punishment is 
due to the pain of the biting, there is no difference between a ser- 
pent which is imagined or which is seen with one’s own eyes. 


The third position is that you know that the snake itself does not 
cause pain but rather what you experienced from it was the pain of 
its poison. Thus the poison itself is not the pain, but your torment 
lies in the effect which the poison has on you. If some comparable 
effect occurred without poison the punishment would still obtain. It 
would be impossible to explain this type of punishment except through 
linking it to the cause which usually leads to it. For example, if 
there had been created in man the pleasure of sexual intercourse 
without the actual experience of intercourse, then this could not be 
made known except by relating it to intercourse, so that the relation- 
ship would make it (the pleasure) known by the cause. The effect of 
the cause would be achieved even if the actual cause were not, for 
the cause intends its result, not itself. These destructive attributes 
(of a person) are transformed into scathing torments and pains in his 
soul at the time of death and their torments are like the stings of the 
vipers without these vipers actually existing.” 


* End of quotation from Al-Ghazzali found in hyd’ ‘Ulum al-Din (Beirut: Dar 
al-Ma‘rifa, 1982), book 40, chapter 7 on “The Punishment in the Grave.” When 
Ghazzali asserted that these objects of Islamic theology could be perceived through 
another sense by those with spiritual insight he opened the door for later Muslim 
philosophies and mystics to speculate that these existed in a world of their own. 
Shihab al-Din al-Suhrawardi (d. 1191) seems to have been the first to affirm this 
realm. See Fazlur Rahman, “Dream, Imagination and ‘Alam al-Mithal” in The Dream 
in Human Societies, ed. Gustave von Grunebaum (Los Angeles: University of Cali- 
fornia Press, 1966), 409-419, for a discussion of the World of Images in Islamic 
thought. 


CHAPTER 3 


The Highest Council' 


God, may He be exalted, said: 


Those who carry the Throne and those around it extol the praises of 
their Lord and believe in Him, and ask his forgiveness for believers. 
Our Lord, Your mercy and knowledge encompass everything. Lord, 
forgive those who repented and followed your path, protect them 
from the punishment of Hell and make them enter Paradise, the gar- 
dens of Eden which were promised to them by You, with those who 
are righteous from among their fathers and their spouses and their 
progeny, for Thou art the Great, the Wise. Deliver them from evil. 
To those whom You deliver from evil on that day, you have shown 
mercy, and that is the great triumph.” 


And His Prophet, may the peace and blessings of God be upon 
him, said, 


When God decrees an order in the heavens, the angels beat their 
wings in submission to His speech with a sound like the clattering 
of an iron chain on smooth rocks. When their hearts are delivered 
from awe they ask each other, “What did your Lord say?” They 
reply, “The truth, and He is the Exalted, the Great.” 


And there is the report, 


When He decides on a decree, the bearers of the throne glorify Him, 
then the inhabitants of the upper heaven, who follow them, until the 
glorification of the inhabitants of the heaven reaches the world. Then 
those after the bearers of the throne ask, “What did your Lord say?” 
They inform them of what He ordered and the people of the heavens 
tell each other until the news reaches the people of this sphere.* 


' Al-mala? al-a‘la. The Highest Council or the Highest Host. The term is found in 
Qur'àn 37:8, 38:69. This group contains both angels and developed human souls, 
according to Shàh Wali Allàh. 

? Qur'an 40:7-9. 

> Mishkát, p. 959. Transmitted by Bukhari Tafsir 15, I; 34, I, Tirmidhi, Ibn Majah, 
Darimi. 

^ Mishkàt, p. 959. Transmitted by Muslim Salam 124, Tirmidhi, Ibn Hanbal. 
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On another occasion, the Prophet, may the peace and blessings of 
God be upon him, said, 


I arose during the night and performed the ablution and prayed my 
share of prayer, but I felt drowsy in my prayer so that I fell asleep. 
My Lord approached, Blessed and Exalted, in the best of forms and 
said, “O Muhammad." I said, "I am at Your service, my Lord." The 
Lord said, “What are the Highest Council disputing about?” I an- 
swered, “I don't know.” He said it three times, then I saw Him putting 
His palm between my shoulders so that I felt the coldness of His 
fingertips through to my breast. Everything was revealed to me and 
I understood. He said, “Muhammad.” I said, “I am at Your service, 
O Lord." He said, "About what are the highest angels disputing?" I 
answered, "Concerning the atonements for sins." He said, "What are 
they?" I replied, "Walking on foot to the congregational prayers, 
sitting in the mosques after prayers, and properly completing the 
ritual ablutions, even in difficult conditions." He said, "Of what do 
they speak then?’ I replied, “About the ranks (of pious actions)." He 
said, "And what are they?" I said, "The distribution of food, gentle- 
ness of speech and prayer at night while people are sleeping." ^ 


The Prophet, may the peace and blessings of God be upon him, 
said, 


When God loves a person he calls Gabriel and says, "I love so-and- 
so, so love him." And Gabriel loves him, then he proclaims it in the 
heavens saying, “God loves so-and-so, so love him." Then the peo- 
ple of the heaven love him, therefore success on earth is spread out 
before him. If He hates a person, He calls Gabriel and says, "I hate 
so-and-so, so hate him." And Gabriel hates him and proclaims to the 
people of heaven, “God hates so-and-so, so hate him.” Therefore 
they hate him so that hatred is spread out before him on the earth." 


The Prophet, may the peace and blessings of God be upon him, 
said, 


The angels pray for one of you as long as he remains seated at the 
end of his ritual prayer, saying, "O God, have mercy upon him, O 
God, forgive him, O God be gracious to him," if he does not dam- 
age it or break it (his ritual purity).* 


* A reference to Qur'àn 38:69. 
* Mishkat, p. 151. Ibn Hanbal 5:243. 


7 
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Mishkat, p. 1040. Muslim transmitted it. 
Mishkat, p. 143. Bukhari Salat 87, Buyū‘ 49. 
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And he, may the peace and blessings of God be upon him, also 
said, 


There is no day when people get up that two angels do not descend 
and one of them says, “O God, give to the charitable one a good 
replacement,” and the other says, “O God, give the miser ruination.'? 


Be informed that it has been abundantly reported in the shari‘a that 
God, may He be exalted, has worshippers who are the best among 
the angels, and the nearest to His presence. They unceasingly pray 
for the one who reforms and purifies himself and strives to reform 
the people, so that their prayer is the cause for the descent of blessing 
upon them. They curse the one who rebels against God and tries to 
spread evil so that their curse is the cause for the existence of grief 
and remorse in the soul of the perpetrator. Their invocations cause 
intuitions in the breasts of the Lower Council,” so that they be- 
come angry with this evildoer and they inflict harm upon him, ei- 
ther in this world or when the garment of his earthly body is removed 
by natural death. The highest angels are ambassadors and interme- 
diaries between God and His worshippers and they inspire good in 
the breasts of human beings; that is, they are a cause for the emer- 
gence of good impulses in them through one sort of causality. 

They have gatherings, however and wherever God wills. In 
view of this they are designated as "the highest companions" or 
"the highest circle" or "the Highest Council." The spirits of the 
most excellent and worthy humans enter among them and join 
them, as in God's saying, "O contented soul, return to your Lord 
satisfied and satisfying; enter among My servants and enter My 
Garden."'! 

And the Prophet, may the peace and blessings of God be upon 
him, said, “I saw Ja'far ibn Abi Talib as an angel with wings fly- 
ing in paradise with the angels.""? 

From here (the circle of the highest angels), the divine decree 
(qadà^) descends and the command (amr) is specified which is 
indicated by the following saying, "During the Night of Power every 


? Mishkat, p. 394. Bukhari Zakat 27, Muslim, Ibn Hanbal. 

? The lower ranks of the angels who are near the earth and the lower reaches of 
the heavens. 

" Quran 89:27-30. 

" The brother of ‘Ali ibn Abi Talib. He died a martyr in battle. Mishkat, p. 1354. 
Tirmidhi Manàqib 29. Variant (doesn't have “with wings"), V:320 #3852. 
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wise command is decided,”" and here the religious laws are deter- 
mined in some aspect. 

The Highest Council is composed of three categories. The first 
constitutes those whom God has designated as having the regula- 
tion of the good depending on them so that He created luminous 
bodies at the level of the fire of Moses'* and He exhaled into them 
noble souls. The second are those who arose out of the occurrence 
of a mixture of the subtle vapors of the elements, requiring the 
emanation of the lofty souls which strongly reject the contamina- 
tion of the bestial. The third group are those human souls whose 
origin is near the Highest Council. They continue to perform acts 
of salvation which keep them attached to the angels until the gar- 
ments of their bodies are thrown off and then they become incor- 
porated into them and counted among them. 

The task of the Highest Council is to contemplate their Maker 
with a devoted contemplation which cannot be distracted by their 
turning to anything else. This is the sense of His saying, may He 
be exalted, “They extol the praises of their Lord, believing in Him.” 

They are instructed by their Lord to condone the righteous order 
and condemn whatever opposes it, so that this condoning knocks 
at the doors of the Divine Generosity, and this is the meaning of 
His saying, “They ask for forgiveness for those who believed." 

The lights of the excellent among them are gathered together 
and interpenetrate each other at the level of the Spirit which the 
Prophet has described, may the peace and blessings of God be 
upon him, as having many faces and tongues.'’ There they become 
gathered like a single thing, and it is called the Holy Enclave (hazirat 


Quran 44:4. This Qur'ànic verse refers to the Lailat al-Qadar, or Night of 
Power when God's commands are established. "Amr" also refers in Sufi thought to 
the immaterial “World of God’s Command” (‘alam al-amr) which includes the World 
of Images from which the divine decrees are later materialized in the World of Creation 
(‘alam al-khalq). 

^ The fire which Moses saw in the burning bush on Mount Sinai. The relation- 
ship of some angels to this fire is mentioned in Shah Wali Allah’s Lamahat. (Hyderabad: 
Shah Wali, Allah Academy, n.d.), Lamha 57. 

5 Qur'àn 40:7. 

'** Qur'àn 40:7. 

" "Min kathrat al-alsina wa-l-wujüh." A possible reference to a Sufi hadith quoted 
by al-Ghazzali, “Allah has an angel who has 70,000 faces with 70,000 tongues in 
each face; with all of them he praises God." This would refer to the "Spirit" in 
contrast to the rest of the angels. Mishkat al-Anwar, p. 52. Many other hadiths men- 
tion the number of 70,000 angels. 
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al-quds).* Sometimes in the Holy Enclave a consensus is reached 
to establish a means of saving human beings from the disasters of 
this life or the next world through the perfection of the purest man 
of the age and through causing his command to be implemented 
among the people. This (consensus of the Holy Enclave) requires 
inspirations in the hearts of those people prepared to follow him 
and to constitute a community brought out for humankind,” and it 
requires the representation in his heart of branches of knowledge 
which will make the people righteous and guide them, either by 
revelation, dreams, or a voice from the Unseen; and members of 
the Holy Enclave appear to him and speak with him directly. This 
consensus necessarily requires the victory of his companions and 
their drawing nearer to all good, and the cursing of those who impede 
the path of God and their being brought near to all pain. 

This is one of the principles of prophethood and the continuing 
consensus of this council of angels is called "support by the Holy 
Spirit"? These blessings bear fruit such as is not normally met and 
these are known as miracles. 

Below these ones (the Highest Council) are souls (the Lowest 
Council) whose emanation required the coming into being of a 
balanced combination among the subtle vapors. Bliss does not reach 
them to the extent of the first (angels), and their fulfillment con- 
sists of being free to await whatever filters through to them from 
Above. When something is showered down, in accordance with the 
capacity of the receiver and the effectiveness of the doer, they are 
dispatched to carry out these orders, just as birds and animals are 
triggered into movement by instinctual motivations. In this they 
are oblivious to what concerns themselves and subsist through what 
has been revealed to them from Above. They can influence the 
hearts of men and animals so that their wills and their inner 


" The Enclave or Fold (hazirat) of the Holy is used by Shah Wali Allah to indi- 
cate that area of the heavens where the highest angels, joined by a few select human 
souls, convene to assist the future course of human affairs. The term appears with 
this usage in Ghazzali’s Mishkat al-Anwar together with other aspects of his angelology 
adopted by Wali Allàh such as the discussion of the Highest and Lower Councils of 
angels. According to Ghazzali, this place is called the “Enclave” (hazirat) of the 
Holy because nothing foreign to it can enter. Mishkat al-Anwar Arabic text, p. 66. 
The term first appears in a hadith transmitted by Ibn Hanbal. Musnad V:257. 

? An echo of Qur'àn 3:110. 

? Such as in Qur'àn 2:87, 2:253, "We gave Jesus, son of Mary, the clear signs 
and supported him by the Holy Spirit." Other prophets are also supported in this 
manner. 
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promptings are transformed into something compatible with carry- 
ing out the desired object, and they influence certain natural phe- 
nomena by augmenting their movements or transformations. For 
example, a great stone may roll away and some powerful angel 
may help increase its motion so that it rolls along the ground with 
greater velocity than normal. Sometimes a fisherman may cast a 
net in the river and armies of angels will inspire instincts in cer- 
tain fish to plunge into the net, and in some others to flee, and they 
will contract one rope of the net and loosen another, and they do 
not know why they do that, but they follow what they are inspired 
to do. Sometimes two armies may be warring with each other, and 
then angels come and create visions of courage and perseverance 
in the hearts of one side through inner voices or images as the 
situation requires. They may reveal the ruse for victory and aid in 
the archery and similar things.?' In the hearts of the other side they 
may inspire the opposite of these traits; for as God decides an af- 
fair, thus it is done. Sometimes what is sent down is the paining of 
a human soul or its happiness, thus the angels will make the fullest 
efforts and try every way possible to effect this. Opposing these 
(angels) is another group possessed of fickleness, inconstancy, and 
thoughts contrary to the good whose origination was made necessary 
by the decaying of dark vapors, and these are the devils who un- 
ceasingly strive against the efforts of the angels, and God knows 
better. 


71 As in the account in the Qur’an 4:42 of the battle of Badr. 


CHAPTER 4 


God's Customary Way of Acting (Sunna) Which is Indicated in 
His, may He be Exalted, Saying “You Will Never Find any 
Alteration in the Sunna of God"! 


Be informed that certain of the acts of God are somehow struc- 
tured according to potentialities which have been placed in the world. 
Both reason and textual revelation attest to this. The Prophet, may 
the peace and blessings of God be upon him, said, “God created 
man from a handful (of dirt) which He grasped from the whole of 
the earth, so that the sons of Adam arose in accordance with the 
nature of this earth; the red, the white, and the black, and some in 
between; and among them the soft and the rugged, the impure and 
the pure.”? 

‘Abd Allah ibn Salam asked him, “What makes the child take 
after his father or his mother?” He answered, “If the fluid of the 
male precedes the fluid of the female the child takes after him;, 
and if that of the mother precedes, she is resembled.'? 

I do not see anyone doubting that killing depends on striking 
with a sword or taking poison, and that the creation of the child in 
the womb follows the ejaculation of sperm, and that the creation 
of seeds and trees follows upon sowing and planting and watering. 

Due to this capacity (istita‘a) religious duties were imposed, and 
people were commanded, forbidden and permitted in what they did. 
Among these structuring forces are the properties of the elements 
and their natural constituents, the determinants which God put in 
every specific form, and included are the states of the World of 
Images and the existence decreed there, before earthly existence. 
Also among these structuring forces are the prayers of the Highest 
Council who concentrate their fullest zeal on those who refine 
their souls and make efforts to reform people, and (their negative 


! Quran 33:62, 35:43, 48:32. 
? Mishkat, p. 28. Abū Dàwüd IV:222 #4693 Sunna 16, Tirmidhi, Ibn Hanbal. 
> Mishkát, p. 1272. Bukhari Manaqib al-Ansar 51, Tafsir 2:6, Ibn Hanbal. 
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invocations) on the one who opposes this. The structuring forces 
also include the religious laws ordained for human beings which 
establish obligation and prohibition, for they are the basis of the 
rewarding of the obedient and the punishment of the disobedient. 
Among them (the structuring forces) is that God decrees a thing 
and this sets in motion something else because it entails it accord- 
ing to God’s law, and the breaching of the system of entailment is 
not pleasing (to God). The root of this is found in his saying, may 
the peace and blessings of God be upon him, “If God decrees that 
a person will die somewhere on the earth, a need will arise for him 
to go there.’* All of these matters are spoken of in the prophetic 
traditions and necessarily confirmed by reason. 

Be informed that if the causes through which His decree is struc- 
tured are in conflict with each other according to what is the usual 
custom so that their requirements cannot possibly all be fulfilled, 
then the wisdom of God in this case takes into account the thing 
which results in the most absolute good. This is what is referred to 
by the scale in the Prophet’s saying, “In His hand is the scale, 
(with which) He raises the share and lowers it” and by the expres- 
sion “mode” in His, may He be exalted, saying, “Every day He is 
in a mode.” 

Therefore preference is sometimes given to the case of which- 
ever causes are stronger, and sometimes to the case of whichever 
structuring effects are more beneficial. In the matter of the prece- 
dence of the domain of material creation (kAhalq) over the domain 
of divine ordering (tadbir) and other matters of this sort; we, even 
though our knowledge falls short of comprehending the causes and 
knowing which of the conflicting aspects is worthier, certainly know 
that only the most worthy thing will come into being. The one 
who is certain of the truth of what we said will be relieved of 
many difficulties. 

As for the dispositions of the planets, from their effects arise 
necessary results such as the alternation of summer and winter and 
the lengthening and shortening of the day in proportion to the po- 


* Mishkat, p. 29. Tirmidhi III:307 #6635 Qadar 11. 

$ Some interpreters say this refers to the determination of a person's share of 
sustenance, others say it refers to the scale weighing a person's deeds. Mishkat, 
p. 26. Bukhari Tafsir 11:7, Tauhid 19, Khan trans. VI:168, Muslim Ibn Majah, 
Ibn Hanbal. 

é Qur'àn 55:29. 
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sitions of the sun, and the alternation of the ebbing and rising of 
the tides in correspondence to the moon’s positions. In the hadith 
it was related, “When the star’ rises the scourge will be lifted;,” 
that is, in accordance with the laws of nature. However, the attri- 
bution of poverty, wealth, sterility, fertility, and the rest of what 
happens to humans to the movements of the planets is something 
not affirmed in the divine law. The Prophet, may the peace and 
blessings of God be upon him, forbade investigating this, saying, 
“the one who seeks knowledge of a branch of Astrology seeks 
knowledge of some branch of sorcery.” He emphasized this more 
strongly in the case of saying, “We have been given rain when 
such and such (a star) sets.” I do not hold that the shari‘a explic- 
itly states that God, may He be exalted, does not create properties 
in the stars which generate events by effecting changes in the at- 
mosphere surrounding people and this sort of thing. 

You are well informed that the Prophet, may the peace and bless- 
ings of God be upon him, forbade divination as being information 
from the jinn, and he disassociated himself from anyone who went 
to a fortune-teller and believed him. Then, when the Prophet was 
asked about fortune-tellers he stated that when the angels are de- 
scending through the clouds and mentioning the matter decreed in 
Heaven, the devils eavesdrop; and reveal it to the fortune-tellers, 
so that the fortune-tellers tell one hundred false things along with 
that one.'? 

God, may He be exalted, said, “O you who believe, don’t be 
like the unbelievers who said about their brothers, who traveled or 
went to war in the path of God, ‘If they had remained (here) with 
us they would not have died or been killed.'"! 

The Prophet said, may the peace and blessings of God be upon 
him, “Not one of you will be brought into paradise by his act,""? 


? The Pleiades. [bn Hanbal II:341. 

* Mishkát, p. 959. Abū Dawid IV:16 #3905, Tibb 2. Ibn Hanbal. 

° “The one who said, ‘We have been given rain when such and such a star sets’ is 
the one who disbelieves in me and believes in the star." Mishkat, p. 959. Transmit- 
ted by Bukhari Adhàn 156, Istiqsa 280, Maghazi 35, Muslim, Abū Dàwüd, Nasà'i, 
Tirmidhi, Dàrimi, Muwatta’, Ibn Hanbal. 

1° Mishkat, p. 958. Bukhari Bad’ al-Khalq 6, Khan trans. VI:291, Tafsir 15,1; 34, 
1, etc., Muslim, Ibn Mājah, Ibn Hanbal. 

" Qur'an 3:156. 

That is, God’s grace is also necessary. 
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and “You are only a person who can give kind treatment (to the 
ill) but God is the physician who cures.”" 

In sum, the prohibition (of fortune-telling and so on by the di- 
vine law) bears many benefits, and God knows better. 


? The Prophet spoke these words to a doctor who offered to treat him. Hadith 
from Musnad Ibn Hanbal. 1V:163. 


CHAPTER 5 


The True Nature of the Spirit (Ruth) 


God, may He be exalted, said, "They ask you about the spirit. Say, 
the spirit comes from the order of my Lord and you have been 
given very little knowledge of it.” 

Al-A‘mash’ read according to the reading transmitted by Ibn 
Mas‘ud, “They were only given a little bit of knowledge." It can 
be seen from this that the speech was addressed to the Jews who 
asked about the spirit, and this verse does not categorically state 
that no one from the Muslim community, on whom God has mercy, 
has knowledge about the true nature of the spirit, as is thought (by 
some), nor does it mean that knowledge of everything on which 
the religious law is silent is definitely impossible. Rather much of 
what is not mentioned in the shari‘a concerns sophisticated matters 
not suitable to be taken up by the general community even if it is 
possible for certain ones among them. 

Be informed that the first thing to be comprehended about the 
spirit’s true nature is that it is the source of life in the animal 
which is alive due to a breathing of the spirit into it and dies when 
it is separated from it. Then, if one ponders deeply it will be dis- 
closed that in the body there is a subtle vapor which is produced 
in the heart from a quintessence of the humors which carry the 
faculties of perception, movement, and the distribution of food 
according to the rules of medicine. Experience reveals that every 
one of the states of this vapor, whether fine or thick or pure or 
turbid, has a particular effect on the faculties and the functions that 
proceed from these faculties. 

The disease which may strike each member and the generation 
of the vapor related to that member corrupts this vapor and disturbs 


" Quran 17:85. 

? Al-A‘mash, Abū Muhammad Sulayman (d. 765), a traditionalist and Qur'àn reader 
who followed the tradition of Ibn Mas'üd. His reading of the Qur'àn is one of the 
fourteen canonical ones. 
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its functions. The coming into being of this vapor causes life and 
its dissolution causes death, therefore this is equated with the spirit, 
at first glance, and after careful thought it is seen to be the lowest 
level of the spirit (rūh).? It corresponds in the body to the perfume 
of the rose or the fire in the coal. Then, if one reflects carefully it 
becomes disclosed also that this spirit (the vapor) is the vehicle of 
the real spirit and the material for attaching it (to the body). That 
is, we see that a child grows and become older while the humors 
of his body and the spirit arising from these humors change more 
than a thousand times. He becomes smaller at times, and bigger at 
other times, and he becomes dark at times and white at others, and 
he is ignorant at times and knowledgeable at others, and so on, 
with other changing attributes, while the individual remains him- 
self. And if there is an objection raised concerning certain of these 
points then we may assume that these changes occur while the child 
is still himself, or we may say that we are not absolutely certain 
that these characteristics remain in one state, but we are certain 
that the child remains himself and that he is something other than 
the changing characteristics. The thing which makes him himself 
is not this spirit (the pneuma), neither this body, nor these 
individuating characteristics which you recognize and see without 
thinking twice. Rather the spirit is in reality a unique separate es- 
sence (hagiga fardaniyya)* and a luminous point. Its state is ex- 
alted above the condition of these changing and multifarious states, 
some of which are substances and some accidents. The spirit is 
found the same in the young as in the old and with the black as 
well as in the white and likewise with other opposites. 

It has a special connection with the airy spirit? in the first place, 


> [n his detailed discussion of the levels of the spirit in Altaf al-Quds, (Gujranwala: 
Madrasa Nusrat al-‘Ulim, 1964), 20-27, Wali Allah describes three levels of the 
spirit: 1) The pneuma (nasama), also called the airy spirit (al-rah al-hawa’i) which 
arises from the subtle vapors of the elements obtained through digestion. 2) The 
rational soul (al-nafs al-nátiqa) which is the specific form of the person which makes 
each person an individual. 3) The angelic spirit (al-ruh al-malaküti) or Divine Spirit 
(al-rüh al-iláhi), which is identified with the form of the person pre-existing in the 
World of Images. At resurrection, this form, which has been affected by the acts of 
the person throughout his life, unites with him. In this chapter of Hujjat Allah al- 
Baligha, Shah Wali Allah first explains how the rational soul becomes connected 
with the pneuma or nasama and then explains how the spirit remains in the afterlife 
to effect reward or punishment. 

* [n this instance "spirit" refers to the rational soul (al-nafs al-nátiqa). 

* Al-Rūh al-Hawd't. This is the same as the pneuma, the most subtle essence of a 
person's humors. 
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and with the body secondly, in so far as the body is a substratum 
(matiyya)$ of the pneuma (nasama). It (the rational soul) is like a 
small peep hole from the World of the Holy through which de- 
scends to the pneuma everything which it is ready to receive. The 
alterations in the changing things only take effect through earthly 
dispositions, in the way that the (same) light of the sun bleaches 
the robe and darkens the man doing the bleaching. 

To us it has been confirmed by true direct intuition, that death is 
the separation of the pneuma from the body due to the loss of the 
body’s capacity to generate it, not due to the separation of the 
Holy Spirit (al-ràh al-qudsi)! from the pneuma. When the pneuma 
decomposes during fatal illnesses it is necessary according to God's 
wisdom that the part of the pneuma remains to an extent which 
enables the connection of the Divine Spirit with it. In like manner, 
if you suck air out of a bottle, the air will be pulled out until it 
reaches a limit after which it will not come out, so that you are then 
unable to suck in or the bottle will break. This is nothing other 
than a secret arising from the nature of air and likewise there is a 
secret in the pneuma and a limit of it which cannot be transgressed. 

When a man dies the pneuma undergoes a regeneration and the 
emanation of the Divine Spirit generates in it a faculty, in what 
remains of the sensus communis,’ which is enough to permit ade- 
quate hearing, sight, and speech through help from the World of 
Images. By this I mean the faculty intermediary between the non- 
material and the tangible which is dispersed through the spheres 
like a single thing. The pneuma may be prepared at the time of 
death to be clothed in the garb of light or darkness through help 
from the World of Images, and it is from there that the wonders of 
the intermediary world of the barzakh"? appear. 

Then, when the trumpet is blown," that is, when a general em- 
anation comes from the Creator of the forms—like the emanation 


* This word (matiyya) literally means a riding animal and refers to how a higher 
form can attach to and guide a lower form. 

? The highest level of the Spirit. 

* The highest level of the Spirit. 

? The sensus communis (hiss mushtarik) is the internal faculty of perception which 
receives all of the forms imprinted on the five senses. 

? Barzakh refers to an isthmus or space between the material or earthly world 
and the heavenly or spiritual realm, and also the period between death and resurrection. 

" That is, the trumpet which shall blow on Judgment Day, referred to in Qur'an 
27:87, 78:18, etc. 
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which proceeded from Him at the beginning of creation when the 
spirits were exhaled into the bodies and the world of elements was 
established; then the emanation of the Divine Spirit necessitates 
that the pneuma take on bodily clothing or clothing intermediary 
between the world of bodies and the World of Images." All of 
what the truthful and trusted Prophet informed us about will actu- 
ally come to pass, may the greatest of blessings and the most aus- 
picious of greetings be sent to him. 

Since the pneuma is an intermediate screen (barzakh) between 
the Divine Spirit (al-rūh al-ilahi) and the earthly body, it is neces- 
sary that it have one aspect of the former and one of the latter. 
The aspect inclined toward the (world of the) holy is the angelic 
and that inclined to the earth is the animalistic. Let us restrict our 
account of the truth of the Spirit to these premises so that they will 
be accepted in this science, and its ramifications must be pursued 
before the veil over a science higher than this can be lifted, and 
God knows better. 


" This is in explanation of the bodily Resurrection. 


CHAPTER 6 


The Inner Dimension of the Imposition of Religious 
Obligations 


God, may He be Exalted, said, “We offered the Trust to the heav- 
ens and the earth and the mountains and they refused to bear it 
and shrunk from it, but man took it up, indeed he was unjust and 
ignorant. Therefore He will punish the hypocrites, male and fe- 
male, and the polytheists, male and female, and forgive the faith- 
ful men and women, for God is forgiving and merciful."' 

Al-Ghazzali, al-Baidawi and others have pointed out that what 
is meant by “the Trust" (amana) is the assumption of the commit- 
ment to obey God's commands which exposed them? to the risk of 
reward and punishment on the basis of obedience and disobedi- 
ence. By the Trust's being offered to them (the heavens, earth, 
etc.) their capacity was taken into consideration, and by their re- 
fusal (of the Trust), is meant natural refusal based on the absence 
of suitability and capacity. By man's taking it up is meant his 
fitness and capacity for it. 

I hold that on this point there is His, may He be Exalted, speech, 
“he was unjust and ignorant” which functions as an explanation; 
for the unjust person is the one who is not just, while he should 
be just; and the ignorant person is the one who does not have 
knowledge when he should have. Beings other than man are either 
knowing and just, untouched by sin and ignorance, such as the 
angels are, or they are neither just and nor knowing, neither is it 
their place to acquire these qualities; such as is the case for ani- 
mals. The only one suited for the imposition of religious obliga- 
tions and having the capacity for it is the one who has the potential 
of perfection and not the actuality. The letter “I” prefixed to His 
saying "He will punish" (/iyu'adhdhiba) is the “1” of consequence,’ 


! Quran 33:72-73. 
? The heavens, earth, and so on. 
? According to the rules of Arabic grammar. 
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as if He said that the result of taking up the Trust would be pun- 
ishment or reward. If you desire that the truth of the matter be 
disclosed to you, then you must imagine the condition of the an- 
gels in their transcendence. They are neither disturbed by any state 
arising from the deficiency of the animal force such as hunger, 
fear, thirst, or sorrow; nor by its excesses such as lust, anger and 
vanity, and they are not preoccupied with nutrition and growth 
and what pertains to these. They remain exclusively occupied with 
waiting for what shall come to them from Above them. Then, when 
a command filters down on them from Above resolving the estab- 
lishment of a desired system or pleasure or anger at a certain thing, 
they become totally filled with it and obey it, and they are dis- 
patched to undertake whatever it requires. In this they are oblivi- 
ous to their own volition and subsist through the purpose of what 
is above them. 

Then imagine the state of the beasts, stained by the sensual forms, 
continuously infatuated with natural needs, totally absorbed in them. 
They are not provoked to do anything except by animalistic prov- 
ocations traceable to a concrete benefit, they abandon themselves 
solely to the demands of their nature. 

Thus you should know that the Creator, may his state be ex- 
alted, deposited in man through His splendid wisdom two forces. 
One is an angelic force which branches out from the emanation of 
the spirit particularized for man into the natural spirit (al-rūh al- 
tabi‘iyya). This natural spirit pervades the body, and it receives 
that emanation and is subject to it. The second is an animalistic 
force (quwwa bahimiyya) branching out from the animating soul 
(al-nafs al-hayawániyya) common to all animals, which is given 
shape by the faculties inhering in the natural spirit. It is self-sufficient 
and the human spirit submits to it and obeys its orders. Then you 
should know that competition and contention occurs between these 
forces. The former pulls toward the high and the latter toward the 
low. Whenever the animal force becomes apparent and its effects 
dominate, the angelic side is concealed, and likewise the reverse. 

The Creator, may He be Exalted, has a concern for every sys- 
tem and a generosity toward everything which original and ac- 
quired capacities ask of Him. Thus, if someone acquires animalistic 
attitudes, God helps him in this and makes what is appropriate for 
them easy for him, and if he acquires angelic attitudes, God aids 
in them and makes what is appropriate for them easy for him. For 
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God, may He be Glorified and Exalted, has said, “As for the one 
who gives (to the needy) and fears God and affirms the good, We 
make these things easy for him, while the one who is miserly and 
deems himself independent, and denies goodness. We shall make 
this easy for him.”* And He said, “Both of them, these and those, 
are aided by the gifts of your Lord, for the giving of your Lord is 
not restricted." 

Each force (the angelic and animalistic) has its own pleasure 
and pain. Pleasure is the perception of what is suitable for it and 
pain is the perception of what is not suitable for it. How similar is 
the condition of man to the condition of someone who used a 
painkiller in his body, so that he experienced no pain in being 
scorched by fire until its effect wore off, and when he returned to 
his normal state bestowed by nature he experienced such severe 
pain. This condition of man is also similar to that of the rose, 
which, according to what the doctors say, contains three forces: 
an earthly force apparent when it is crushed and made into pow- 
der, a watery force seen when it is squeezed and drunk, and an 
airy force apparent when it is smelt. 

Thus it is clear that religious obligation is one of the require- 
ments of the species and that man asks his Lord through the means 
of his capacity that God will enjoin him with what is appropriate 
for the angelic and that He will reward him according to that, and 
that He will forbid his engrossment in the animalistic and punish 
him for that, and God knows best. 


^ Qur'àn 92:5-10. 

$ Qur'àn 17:20. "These" and "those" refer to persons who desire this life and 
persons who desire the Hereafter. 

$ That is, the human being is made up of elements derived from various compo- 
nents and levels of being. 


CHAPTER 7 


How Religious Obligation is Derived from What is Divinely 
Decreed 


You should know that God has signs in His creation which guide 
the one who considers them to the fact that God has the conclu- 
sive argument (al-hujjat al-baligha) in His imposing on man the 
religious obligations of the divine laws. 

Look at the trees, their leaves, their blossoms, and their fruit 
and at all of their characteristics, visual, gustatory, or otherwise. 
He made for every species leaves in a particular form, blossoms 
with a particular color, and fruits with a particular taste. Due to 
these things it can be known that this individual is from such and 
such a species. All of these follow the specific form and are bound 
up with it, coming from where the specific form comes. God, 
may He be Exalted, decreed, for example, that this material would 
be a date palm, involving His specifying decree that its fruit should 
be a certain type and its leaves a certain type. 

Some of the properties of the species are perceived by any in- 
telligent person and others are such that only the most clever of 
all can perceive them, such as the effect of the ruby which brings 
happiness and courage to the one who wears it. Some of the prop- 
erties (of the species) are generalized to every individual and others 
are only found in certain ones according to the capacity of the 
matter. For example, the myrobalan fruit' relieves constipation in 
the one who grasps it in his hand, and it is not for you to ask why 
the fruit of the palm has this property. This is an invalid question 
since the existence of the properties of essences in those essences 
cannot be inquired into by “why.” 

Then look at the types of animals, you will find that every spe- 
cies has a form and a natural constitution, just as is found among 
trees. Along with that you will find that they have voluntary move- 
ments, natural instincts and congenital traits which distinguish each 


! Ahlilaj—yellow myrobalan, a tropical fruit with laxative properties. 
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species. The pasture animals graze on grass and ruminate, while 
the horse, the donkey, and the mule graze but do not ruminate. 
Beasts of prey eat meat and birds fly through the air and fish 
swim in the water. Every species of animal makes a sound differ- 
ent than the sound of another and has a different way of mating 
and nursing its young than others, and the explanation of this will 
be very lengthy. He only inspires a species with knowledge ap- 
propriate for its temperament and through which that species will 
prosper. 

All of these instincts trickle down to the species from their Maker 
through the tiny aperture of the specific form. An example of this 
is the designs on the flowers and the flavor of fruits in their being 
enmeshed with the specific form. 

Among the determinants (ahkam) of the species are those gen- 
eralized to all individuals as well as those only present in certain 
ones according to the capacity of the matter and the confluence of 
the causes, although the basis of the capacity is found in all. Thus 
one leader arises among bees; and a (certain) parrot, after practice 
and effort, learns to imitate the sounds of human speech. Then 
look at the species of man, and you will find that he exhibits traits 
which you find among trees, or what you might find among types 
of animals such as coughing, stretching, burping, excretion, and 
suckling after birth. Along with these are found properties which 
distinguish man from the rest of animals such as rationality, un- 
derstanding speech, and the derivation of acquired sciences from 
the ordering of axiomatic principles or from experience, induc- 
tion, and intuition. Humans are concerned with matters which their 
reason judges commendable although they did not find these out 
through sense perceptions or imagination, such as the refinement 
of the soul, and the subjugation of regions under their control. 
Therefore all peoples have coinciding ideas on the principles of 
these matters, even the inhabitants of the remote mountain heights. 
This is due to nothing other than a secret arising from the basis of 
the specific form, and this secret is that the disposition of man 
requires that his intelligence dominate his heart and that his heart 
dominate his lower soul.’ 


? "Nafs" in this sense refers to the "Lower Soul" which represents the physical 
functions of the person and the lower or base types of desires such as greed and 
anger. 
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Look how God has designed and regulated every species, and at 
His instructing it, and His grace upon it. Since the plants do not 
perceive or move, He made roots for them which absorb matter 
composed of water, air, and fine particles of earth and they dis- 
tribute this among the limbs and other parts in the proportions 
decreed by the specific form. Because the animals perceive and 
move at their own volition He did not make roots for them to 
suck matter up from the earth but rather He inspired them to for- 
age for seeds, grass, and water in the most likely places and He 
inspired them with all the knowledge necessary to do useful things. 
God put in those species not created from the earth as worms are,’ 
the faculties of reproduction and created in the female a moisture 
which is used to nourish the foetus and then changed it into pure 
milk and revealed sucking the breast and swallowing the milk. He 
created a liquid in the chicken which is used to produce the egg. 
When the egg has been laid the chicken is afflicted by dryness and 
the emptiness of its belly causes it to enter a stage of affection in 
which it abandons associating with others of its kind and prefers 
to incubate the egg which formerly filled its belly. 

Among the traits of the dove is that affection between the male 
and the female which is seen in the female laying the eggs and 
the male taking incubating them upon himself. Then she takes pity 
on her chicks and He made the combination of her compassion 
and her extracted moisture produce vomiting and pushing seeds 
and water into the bellies of her chicks, and the male imitates her 
in this due to his affection. He created in the chicks a moist tem- 
perament so that their moisture could be transformed into feathers 
which enable them to fly. 

Since man, with his sense perception, movement, and receptiv- 
ity to the revelations of natural disposition and natural sciences, 
has an intellect and produces the acquired sciences, He inspired 
him how to cultivate, plant, and engage in trade and social trans- 
actions. He made some of them masters by temperament and op- 
portunity, and some slaves by temperament and opportunity, and 
He made them the kings and the subjects. He made the wise man, 
speaking about the divine wisdom, and natural, mathematical, and 
practical sciences, and He made the stupid person who is not guided 
to that (wisdom) except through some kind of imitation. Therefore 


3 At this time it was believed that worms spontaneously emerged from the earth. 


CAUSES OF RELIGIOUS OBLIGATIONS AND REQUITAL 63 


you see the nations of men, whether rural or urban, having identi- 
cal ideas about things. All of this is an explanation of the outer 
properties and outer regulations connected to man’s animal force 
and the supports of his livelihood (irtifagat). Now turn to his an- 
gelic force. 

You should know that man is not like the other species of animals, 
rather his understanding is nobler than theirs. Among the sciences 
in which most individuals’ ideas coincide, except for the one whose 
material defies the determinants of his species, is the inquiry into 
the cause for his coming into being and his being reared, and his 
being alerted to the evidence that there is an Orderer in the world 
who is the One who created him and sustains him. His supplica- 
tion before his Creator and his Ruler through his concentrated re- 
solve and knowledge is in accordance with how he and the members 
of his species are forever and eternally humbling themselves before 
Him (God) in their own way. This is reflected in His saying, may 
He be Exalted, “Have you not seen that whoever is in the heavens 
or on the earth, as well as the sun and the moon and the stars and 
the mountains and the trees and the animals and many men are 
prostrating before God; and punishment is decreed against many?” 

Isn’t it the case that every part of the tree, its branches, its leaves, 
and its blossoms, eternally and forever implores in supplication to 
the vegetative soul directing the tree. If each part had a mind it 
would praise the vegetative soul with a praising different from that 
of the other parts. If it had understanding, then the form of suppli- 
cation of its own state (takaffuf hàli would become imprinted in 
its knowledge and it would become a supplication with concen- 
trated resolve (himma). 

Know from this that man, since he has an intelligent mind, has 
imprinted on his soul an intellectual supplication commensurate 
with the supplication of his (physical) state. An additional human 
property is that there are those among the human species who can 
arrive at the source of rational knowledge® and who learn from it 


^ Qur'àn 22:18. Punishment is decreed against many for not prostrating. 

5 This is an "evolutionary" concept in Shah Wali Allah’s thought whereby when 
a species reaches the limit of its current state, it implores God to expand its capac- 
ity or form. For example, in Lamahát, p. 50, (no. 43), he describes the prototypes of 
the species which implore by means of their condition (hal), not their speech (maqal), 
that an exemplar of each will remain on the earth. 

$ Here Shah Wali Allah is referring to the Prophet's receiving direct knowledge 
from the Active Intellect. 
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through revelation, intuition, or dreams. The others may detect in 
this perfect one the effects of guidance and blessing so they fol- 
low what he orders and prohibits. There is no human individual 
who lacks the capacity to attain the Unseen through a dream which 
he has, a vision that he sees, a voice from the Unseen which he 
hears, or an intuition which he recognizes. However, among them 
are the perfect and the deficient, and the deficient needs the per- 
fect one. He (the perfect one/Prophet) has attributes whose degree 
far surpasses the bounds of the bestial attributes, such as humble- 
ness, purity, justice, and magnanimity;’ and such as the manifesta- 
tion of the glimmerings of Jabarüt and Malaküt? in response to his 
prayer, and the rest of the miracles, states, and stages.” 

There are very many things which distinguish man from the 
rest of the animals but the totality and foundation of the matter 
resides in two qualities. 

1) One of them is the preponderance of the intellectual traits, 
which has two branches: 

a) a branch exercising skill in deriving the supports of civiliza- 
tion (irtifagat) for the benefit (maslaha) of the human order and 
the discovery of its fine points, and 

b) a branch readied for knowledge about the Unseen emanated 
by way of divine inspiration. 

2) The second trait is the proficiency of the practical faculty 
(al-quwwa al-‘amaliyya) which also has two branches. 

a) One branch is "swallowing acts" by way of the "esophagus" 
of his choosing them and willing them. Animals do some actions 
by choice while the actions do not penetrate the basis of their 
souls and their souls are not tinted by the spirits of these acts. 
The acts only cling to them through the faculties inherent in the 
airy spirit (pneuma) so that it is easy for them to produce other 
acts like them. 

Humans perform actions and the acts disappear while their spir- 
its are extracted from them and the soul “swallows” them, so that 
there appears in the soul either light or darkness. The saying of 


7 These four qualities or cardinal virtues are later discussed as those which lead 
to the unique happiness of human beings. See Chapter 32. 

* Jabarüt and Malaküt are two higher worlds or planes associated respectively 
with the archetypal forms in the mind of God and the planes of the angels. 

? The states (ahwal) and stages (maqámát) refer to temporary or permanent levels 
of spiritual attainment according the mystics. 
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the divine law that the condition for being held accountable for 
actions is that they be voluntary, is like the doctor saying that the 
condition for being harmed by poison or being helped by the an- 
tidote is that either of these two enters the esophagus and then 
descends to the stomach. An indication of what we have said con- 
cerning the human soul “swallowing” the spirits of actions is that 
all the human communities agree concerning the performance of 
spiritual practices and acts of worship, due to spiritual recognition 
of the lights of these things through intuitive awareness. They agree 
as well on restraining sins and forbidden certain actions, since they 
see the seriousness of all of those things due to intuitive aware- 
ness (wijdan). 

b) The other branch (of the practical force) consists of the re- 
splendent states and stages of a sort not found among the animals 
such as the love of God and trusting in Him. You should know 
that the balance of the human temperament accords with what was 
given by the specific form. This is not effected except through 
branches of knowledge which only the purest one among them 
attains and then is imitated by the others, and through a divine 
law comprehending knowledge about God, the regulations of the 
arts of civilized life, principles that examine voluntary actions and 
divide them into five categories: the required, the recommended, 
the neutral, the reprehensible, and the forbidden, and premises 
which clarify the stages of mystical progress (ihsaán). Therefore it 
was necessary according to God's wisdom and mercy that He pre- 
pare in the Unseen World of His holiness the provision of the 
intellectual faculty which the purest one among them may attain 
so that he can receive knowledge from There.!! The rest of the 
people will be led by him in the same way that you see a leader 
among the species of the bees, who organizes the rest of the indi- 
viduals. If not for this receiving (of Divine Knowledge) which 
occurs through an intermediary or directly, man's preordained per- 
fection would not be effected. 

Just as the reflective person, if he sees that a species of animal 


These are the five categories of actions, according to the Islamic legal system. 

!' According to Ibn Sina (1037) the intelligible forms which the human rational 
faculty receives are not produced by abstraction from matter but rather emanate 
directly from the Active Intelligence. The special feature of the Prophetic intellect 
is that it can immediately grasp universal truth from the Active Intellect. Fazlur 
Rahman, Prophecy in Islam (London: George Allen and Unwin, 1958), 15, 36. 
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requires grass to live, will be sure that God has arranged for this 
animal a pasture in which grass abounds, likewise the one who 
reflects on God’s design will be sure that in the Unseen World, 
there is a group of sciences through which reason can make up for 
its deficiencies and fulfill the perfection ordained for it. 

Among these sciences is the knowledge of the unity of God and 
His Attributes. It is necessary that this be explained in a manner 
which human reason comprehends naturally, and not so convol- 
uted as to be only understandable by the exceptional person. The 
explanation of this gnosis (ma‘rifa) is what is indicated by the 
Prophet’s saying, “Glory to God,” and by his praising Him, for 
He confirmed about Himself attributes that people know and use 
among themselves such as life, hearing, seeing, power, will, speech, 
anger, wrath, sovereignty, and self-sufficiency. He confirmed along 
with these that “there is nothing like unto Him"? in these attributes, 
for He is living in a way different from our life, seeing in a way 
different from our seeing, powerful in a way unlike our power, 
willing with a will unlike ours, speaking but with speech unlike 
ours, and so on. Then he explained the absence of equivalence by 
things which are impossibly remote from us. For example that it 
is said that He knows the number of the raindrops and the grains 
of sand of the deserts, or the number of leaves on the trees or the 
number of the breaths of animals, or that He sees the crawling ant 
in the dark of night and hears what is whispered beneath the blan- 
kets in houses whose gates are locked, and so on. 

Among these sciences are the science of acts of worship, the 
science of the supports of civilization (irtifagat), and the science 
of disputation. That is, when errors of judgment arise among the 
baser souls which contradict the truth, how to solve these prob- 
lems. Among them is the science of recalling to memory the blessings 
and the days of God, and the science of the events in the inter- 
mediary state’* and the Day of Assembly.'? 

God, may He be Exalted and Blessed, looked in pre-eternity at 
the human species and at man's capacity which he would bequeath 
to his descendants in the species. He took into consideration his 


12 Quran 42:11. 

13 The afflictions which God sent upon previous nations. 

14 The “Barzakh,” between this life and the Day of Resurrection. 

'S The elements of Islamic eschatology dealing with the assembling of souls be- 
fore God for judgment. 
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angelic potentiality and the regulation which would encourage it 
through sciences (‘u/um) explained in accordance with his capac- 
ity. Then all of these sciences were represented in the Unseen of 
the Unseen (ghaib al-ghaib),'® delimited and computed, and this 
representation is what the Ash‘aris refer to as his" psychic speech," 
This is something other than (the attributes of Divine) knowledge, 
will, and power. 

When the time for the creation of the angels came, God knew 
that the best interest of human individuals would not be fulfilled 
except through noble souls whose relationship to the species of 
man would be like the relationship of the intellectual faculty in 
one of us to his lower soul. Thus He created them through the 
word "Be!"'* with pure solicitude for human individuals and put 
into their breasts a shadow of these sciences (‘ulum) which has 
been delimited and computed in Unseenness of His Unseen, so 
that they appeared in spiritual form (as angels). They are referred 
to by His, may He be Exalted and Blessed, speech, "Those who 
bear the Throne and those who are around it.”!? 

When certain of the celestial conjunctions took place marking a 
change in the empires and religions, God decreed another spiritual 
existence for these branches of knowledge and they became ex- 
plained in detail according to what was suitable for these conjunc- 
tions.? This is indicated in His saying, may He be Exalted, ^We 
made it descend on a blessed night, We were ever a Warner. On 
that night every matter of wisdom was decided.””! 

Then the wisdom of God awaited the existence of a pure man, 
prepared for the revelation. He had ordained the exaltedness of his 
character and the elevation of his station, so that when this man 
came into existence, He chose him for Himself, singling him out 


'* A reference to the World of Images and the Realm of the angels. 

U"Kalàm nafsi" which is God's own uncreated speech to Himself from which 
divine scriptures descend. This refers to the dispute between the Ash‘arites and the 
Mu'tazilites as to whether the Qur'àn was eternal or created. The Ash'arite position 
is that the Qur'an as an aspect of God's attribute of speech or His psychic speech, 
is eternal, but that the individual texts and words are created. 

!5 As referred to in the Qur‘an, "He says to it (a thing) ‘Be’ and it is.” Verses 
2:117, 3:47, 6:73, etc. 

1? Qur‘an 40:7. 

2 Thus Shah Wali Allah explains a relationship between certain periods of time, 
developments in the world, and the revelation of divine laws. This is referred to in 
his work Lamahat. Lamha 59. 

?! Qur'an 44:2-4. 
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as a means for fulfilling His will. He revealed His book to him 
and made obeying him incumbent upon His worshippers. This is 
God’s saying to Moses, may peace be upon him, “I made you for 
Myself.” 

The fixing of these branches of knowledge in the Unseen of the 
Unseen was only required by His providence toward the species. 
Nothing asked God to emanate the souls of the Highest Council 
except the preparedness of the species, and nothing beseeches, ask- 
ing for this particular divine law at the time of the celestial con- 
junctions,” except the conditions of the species, and “God has the 
conclusive argument.'?* 

If it were said, "Wherefore is it incumbent upon man to pray 
and why is it necessary for him to obey the Prophet, and why are 
adultery and theft forbidden to him?" Then the answer is, "The 
former are required of him and the latter forbidden for him for the 
same reason that livestock must graze upon grass and are prohib- 
ited from eating meat; and that the predators must be carnivorous 
and not graze upon grass; and for the same reason that bees must 
follow their leader; except for the fact that the animals receive 
their branches of knowledge inspired by innate instinct and man 
merits obtaining his knowledge by acquisition and speculation, or 
through revelation and imitation." 


22 Qur‘an 20:41. 

? Understood as indications of changes in the prevailing material and spiritual 
circumstances of the time. 

4 Qur‘an 6:149. 


CHAPTER 8 


Why Religious Obligation Necessitates Requital 


You should know that people are requited on the basis of their 
actions, if good then with good, and if bad then with bad, from 
four aspects. 

1) One of them is the natural requirement of the specific form. 
Just as when livestock feed on grass and predators eat meat, both 
remain in good health, and if livestock were to eat meat and the 
predators, grass, their health would be spoiled—so it is with man. 
If he performs acts whose spirits are submission to God, purity, 
magnanimity, and justice;' his angelic nature thrives. If he per- 
forms acts whose spirits are opposed to these qualities, then his 
angelic nature is harmed. At the time when he is relieved of the 
weight of the body, he feels the suitability and incompatibility (of 
his actions) as one of us would feel the pain of burning. 

2) The second of them is from the direction of the Highest Coun- 
cil. Just as one of us has perceptual faculties placed in his brain 
with which he feels whatever his foot treads on, whether a live 
coal or a piece of ice, likewise there are angelic attendants with 
the form of humanity? represented in Malaküt. The providence of 
God brought them into being together with the human species be- 
cause the human species could not thrive without them, just as 
one of us would not be sound without the faculties of perception. 

Whenever an individual human performs an act which would 
lead to salvation these angels emit beams of delight and happi- 
ness, and whenever he commits a destructive act, beams of repug- 
nance and anger are emitted by them. These beams penetrate the 
soul of that person causing him joy or gloom, or they may pene- 
trate the souls of certain angels or persons so that inspiration will 
occur for them to love him and do good to him, or conversely to 


! The four cardinal virtues, according to Shah Wali Allah, discussed in detail in 
Chapter 32. 

? By the form of humanity (surat al-insan), Shah Wali Allah is referring to the 
ideal prototype or model for the human species. 
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despise him and cause him evil. This is similar to what you see 
when one of us steps on a hot coal and his perceptual faculties 
feel the pain of burning, then beams emerge from them which 
affect the heart, so that it becomes sorrowful, and the disposition, 
so that he develops fever. The effect of these angels on us is like 
the effects of perceptions in our bodies. If one of us expects pain 
or humiliation, the muscle beneath his shoulder blade will trem- 
ble, his color will become yellow, and his body will become weak, 
and perhaps his carnal desires will cease and his urine will turn 
red, or perhaps he will urinate or defecate out of intense fear. All 
of this reflects the influence of the perceptual faculties on the phy- 
sical nature of man, their impression on it and their domination of it. 
Likewise instinctive inspirations and natural states shower down on 
humans and the souls of the lower angels from the angels which 
are the guardians of human beings. All of the human individuals are 
in the position of the natural faculties of these angels which are in 
the position of perceptual faculties for them.’ Just as these beams 
descend to what is below, likewise a coloration ascends to the 
Holy Enclave from the angels. This prepares for the emanation of 
an attitude which will be known as mercy, pleasure, anger, and 
cursing; just as placing water near a flame prepares for its being 
heated up, and premises lead to the conclusion, and the prepara- 
tion of petitionary prayer leads to the response. The renewal of 
states* is thus accomplished in Jabarit in this manner, so that an- 
ger may occur and then repentance, and mercy, then vengeance. 

God, may He be Exalted, has said, “Verily, God does not change 
the state of a people until they change what is in themselves.” 
The Prophet, may the peace and blessings of God be upon him, 
informed us in many hadith reports that the angels bring the deeds 
of men up to God, may He be Exalted, and that God asks them, 
“In what state did you leave my servants?;" and that the deeds of 
the day are brought to Him before the deeds of the night." 


? The analogy is being made between angels overseeing and guiding humans, and 
the perceptual faculties guiding the physical functions of the body. 

^ That is, this alteration or renewal (tajaddud) is accomplished in God's attitude 
to people and nations as a response to their actions which is then transmitted through 
the angels. 

5 Qur'àn 13:11. 

$ They reply, *We left them while they were praying, and we came to them while 
they were praying." Mishkat, p. 127, transmitted by Bukhari Bad" al-khalq 6, Nasa’i, 
Muwatta’. 

7 As in a hadith cited in Muslim Iman 295. 
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He also, may the peace and blessings of God be upon him, in- 
dicated a sort of mediation of the angels between humans and the 
light of God set up in the middle of the Holy Enclave.’ 

3) The third aspect (of the requital for acts) are the require- 
ments of the divine law which has been decreed for humans. The 
astronomer knows that when the stars form one of their celestial 
aspects, a spirituality mixed from their forces is obtained that is 
represented in a part of the celestial sphere, then when this is trans- 
mitted to the earth by the transmitter of the celestial decrees, that 
is, the moon, their (humans’) thoughts are transformed in accord- 
ance with that spiritual force. Similarly the one who has realized 
God? knows that when a certain time comes, which in the divine 
law is called “the blessed night" on which “every wise matter will 
be decided,”'° a spiritual energy is generated in Malakit (the an- 
gelic plane) which is composed of the determinants of the human 
species combined with the requirements of this time. (At this time) 
inspirations filter down from there upon the most intelligent of 
God’s creatures and on the souls beneath him in intelligence, through 
his mediation. Thus the rest of the people are inspired to accept 
these inspirations, approve of them and to support their protector 
and forsake their opponent. The lower angels are inspired to do 
good to the one who obeys them and evil to the one who disobeys 
them. Therefore there ascends from them a coloration! to the Highest 
Council and the Holy Enclave, and pleasure or rage results there. 

4) The fourth (aspect of requital) is that when the Prophet, may 
the peace and blessings of God be upon him, was sent to people, 
God intended through sending him grace for them and their draw- 
ing nearer to good. He made it incumbent upon them to obey him; 
and the knowledge which He revealed to him became concretized 
and represented and it was mixed with the zeal of this Prophet, 
his prayer, and God’s decree that he should triumph and then this 
was confirmed and realized. 

As for requital from the first two aspects,’ it is an original nature 


* This light refers to the Greatest Theophany (al-tajalli al-a‘zam) of God. Shah 
Wali Allah speaks of the Holy Enclave as surrounding this light like rays surround- 
ing a jewel. See al-Tafhimat al-Ilàhiyya, I Tafhim 25. Sata‘at (Hyderabad: Shah 
Wali Allah Academy, 1964) #28, 46. Lamahat, #49-55. 

? al-‘arif billàh 

10 The Night of Power. Qur'àn 44:3-4. 

!! Coloration (lawn), here in the sense of the emission of a certain influence. 

12 Le., from the requirements of the specific form and due to the angels. 
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( fitra) according to which God created man, and “there is never a 
change in the original nature created by God." This is nothing 
other than the essentials of piety and sin and their general axioms, 
not their ramifications and extremities. 

This original nature (fitra)'* is that religion (din) which does 
not differ according to the differing of eras and all of the prophets 
agree on it. As He said, Blessed and Exalted, "This, your commu- 
nity, is one community (umma)."? 

The Prophet said, may the peace and blessings of God be upon 
him, “The prophets are all step-brothers, sons of the same father 
by different mothers." Blame and being held accountable is jus- 
tified according to this (natural or constitutional factor) before the 
missions of the prophets and after them also. 

As for requital from the third aspect (according to the divine 
law), it changes with the variations of the eras, and it is linked to 
the sending of messengers and prophets. This is referred to in his 
saying, may peace and blessings be upon him, "Indeed an allegory 
for me and the message with which God has sent me is that of a 
man who came to a people and said, ‘ʻO people, I saw the army 
(of the enemy) with my own eyes and I am a simple warner so 
save yourselves, save yourselves!' Thus a group of his people obeyed 
him and set out at nightfall, and they decamped at their leisure 
and were saved; and a group did not believe him and they stayed 
in their place, and the army fell upon them in the morning and 
destroyed and exterminated them." Likewise is (the case of) the 
one who obeys me and follows me and what I have brought, and 
he who disobeys me and disbelieves in what I have brought from 
God." 

As for requital from the fourth aspect, it only applies after the 
sending of the prophets, the clarification of the obscure and the 
correct propagation of the faith. 

"Let he who perished (on that day) perish by a clear proof, and 
let he who survived, survive by a clear proof."'* 


13 Qur'àn 30:30. 

'4 That is, the natural constitution of the entire species. 

'S Qur‘an 21:92. 

16 Mishkát, p. 1225. Bukhari Anbiya’ 48, Muslim, Abū Dawid. 

U Mishkát, p. 40. Bukhari Rigàq, 26, I‘tisam 2, Muslim. This hadith is also cited 
in the introduction to the present work, p. 17. 

18 Qur'an 8:42. 


CHAPTER 9 


The Variation in the Natural Dispositions of People Leading 
to Differences in their Virtues, Actions, and the Degrees of their 
Perfection 


The basic principle of this is the saying which was reported from 
the Prophet, may the peace and blessings of God be upon him, “If 
you hear that some mountain had moved from its place, believe it; 
but if you hear that a man’s nature has changed, don’t believe it, 
for he remains true to his inborn disposition.”' He also said, “Lo, 
the children of Adam were created at various ranks and among 
them are those who were born as believers."? He then cited this 
hadith in its entirety mentioning their ranks in anger and readiness 
to pay debts, and saying, "People are mines, like mines of gold 
and silver.” 

And God, may He be Exalted, said, "Say, everyone acts accord- 
ing to his own manner,” that is, the manner according to which 
he was constituted. 

If you want to discover what God has disclosed to me regarding 
this topic and made me understand about the meaning of these 
hadiths, then know that the angelic force is created in man with 
two aspects. One of them is the aspect appropriate for the Highest 
Council whose task is becoming colored by the knowledge of the 
Divine Names and Attributes, the gnosis of the intricacies of Jabarüt, 
comprehensively learning about an order, and focusing their re- 
solve in seeking to bring this order into existence.? 


' Mishkát, p. 33, transmitted by Ibn Hanbal VI: 443. 

? « |, Jive as believers, and die as believers. Some are born unbelievers, live as 
unbelievers, and die as unbelievers. Some are born believers, live as believers, but 
die as unbelievers. Some are born unbelievers, live as unbelievers, but die as be- 
lievers. Thus, some are quick in anger but slow to repent. Some are slow to anger 
and quick to repent, and so on." Tirmidhi Fitan 26, Ibn Hanbal III: 19. 

? That is, they are of different types and capacities. 

^ Qur'àn 17:84. 

$ The order which leads human beings to their specific perfection and the univer- 
sal beneficial purpose. 
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The second is the aspect related to the Lower Council (of an- 
gels) whose mode is springing forth at a motivation which show- 
ers down on them from above them, neither comprehending it, 
nor with focused resolve, nor with gnosis and illumination, and 
they reject the stains of the animalistic. 

In a similar manner, the animal force is created with two aspects. 
One of them is coarse, harsh animosity, such as the attitude of the 
sturdy stallion who develops due to plentiful nourishment and who 
is given appropriate care. His body is splendid and powerful, his 
voice strong, and his courage is great. He possesses effective re- 
solve and great pride, strong anger, jealousy, and abundant lust. He is 
competitive in domination and appearance, and his heart is brave. 

The second is weak, flimsy animality like the attitude of the 
animal which is gelded and born prematurely, brought up in a 
drought and given inappropriate care. His body is humble and weak, 
his voice feeble, his courage weak, and his heart cowardly. He is 
without resolve, and lacks competitiveness in domination and 
appearance. 

Each of the two forces has an innate disposition which specifies 
one of the two aspects, and acquired experience (kasb) reinforces, 
strengthens, and aids this. The combining of the two forces in 
people also occurs in two (different) ways. 

1) Sometimes they combine in competition with one another 
(tajadhub) wherein each one passionately strives to seek its require- 
ments, desiring its ultimate goals, and seeking its innate habits, so 
that inevitably competition occurs between them. If one predomi- 
nates, the influences of the other are diminished, and vice versa. 

2) At other times they come together in (a relationship of) in- 
ner integration (istilah) in which the angelic descends from pursu- 
ing its absolute standard to what is close to it in terms of rationality, 
generosity of the lower soul, continence, preferring the general 
good to his own benefit, concern for the future (life) rather than 
being content with the present, and loving cleanliness in every- 
thing with which he is involved. 

The animalistic side correspondingly advances from seeking its 
absolute standard toward that which not far from the comprehen- 
sive outlook (al-ra’y al-kullif and does not conflict with it, and 


$ A term used by Shah Wali Allah to indicate a motivation to act for the univer- 
sal good as opposed to particular, personal interest. 
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thus the two forces are reconciled and a temperament is obtained 
which is free from conflicts. 

Each of the classes, the angelic, and the animalistic; and their 
mixture, has two sides and a middle,’ and levels closer to one of 
the sides or to the middle; so that in this way infinite divisions 
arise. Nevertheless, there are eight chief categories classifiable by 
their particular properties, and the other categories can be recog- 
nized through recognizing them. These are obtained by (first) di- 
viding what was joined by competition into four (types): 


A high angelic with a strong animalistic. 
A high angelic with a weak animalistic. 
A lower angelic with a strong animalistic. 
A lower angelic with a weak animalistic. 


PS 


Combinations through inner integration (istilah) also fall into 
four sub-categories along these lines. Every category has an in- 
variable determinant, and the person who succeeds in recognizing 
their determinants will be spared many confusions. We will men- 
tion here those which we require in this book.® 

The people most in need of doing arduous spiritual practices 
are those whose animal force is strong, especially those whose 
aspects are in a relationship of mutual contention. The one who is 
most suited to achieve perfection is the one whose angelic side is 
of the “high” type, but the one whose two aspects are integrated 
is the best among them in action and proper deportment. The one 
whose two aspects are in mutual contention is the greatest among 
them in knowledge, if he manages to free himself from the bonds 
of the animalistic, and he does not concern himself greatly with 
the decorous performance of acts. The one who most consistently 
avoids challenging matters is the one whose animal side is the 
weakest, while the one with the high angelic aspect abandons ev- 
erything to be free to devote his attention to God. The one whose 
angelic side is of the lower sort, if he is able to detach himself, 
will devote himself to the next life, and if not he will abandon 
everything out of laziness and laxity. 


7 In other words; higher, lower, and medium levels. 
* The persons representing these various combinations are discussed in more de- 
tail in the author's work, Hama‘at (Hyderabad. Sindh: Shah Wali Allah Academy, 


1964), 96-107. 
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The one who most energetically plunges into challenging mat- 
ters is the one with the strongest animal side, while the one (who 
combines this) with “high angelic” traits is most fit for leadership 
and the type of things connected with the comprehensive outlook 
(al-ra’y al-kulli). The one with a “lower angelic” component is 
the one who rushes most readily into battle and who bears heavy 
burdens. 

The person of competing aspects, if he inclines toward the lower, 
will become preoccupied with worldly affairs alone, and if he 
progresses toward the higher he will become preoccupied with 
religious matters only; refining the lower self and purifying it. The 
man composed of integrated elements works with the higher and 
lower together and desires both simultaneously. The one whose 
angelic side is the highest of all is the one sent for the leadership 
of religion and the world simultaneously. He subsists? through what 
God wills and works on His behalf in all of the universal order, 
such as in the Caliphate and the leadership of the religion. These 
ones are the prophets and their heirs,'° the prominent ones among 
the people and their Sultans. The leaders among them and those 
who should be followed in matters concerned with the religion of 
Allah are those whose two sides are integrated and whose angelic 
nature is of the high type. The ones most obedient to them are 
those whose components are integrated and who have a prepon- 
derance of the lower angelic side, for they can apprehend the di- 
vine ordinances through their figurative expressions and forms. 

The furthest from them are the people of competing sides be- 
cause either they are engrossed in the turbidities of nature, and 
thus do not carry out the rightly guided practice, or they may 
overcome it (the animalistic).'' If they are people with high angelic 
sides they can grasp the spirits of the divine revelations while they 
are indulgent with regard to their (formal) expressions. Most of 


? The use of the term “subsist” (baqã’) here, has a special reference to the Pro- 
phetic consciousness and mode of activity in which the state of baqa'—i.e., remain- 
ing active in the world while subsisting through the divine, is stressed. This is in 
contrast to annihilation of self (fana"), generally associated with the function of 
sainthood. 

10 Heirs in the sense of working for the preservation and propagation of their 
message. 

! In Hama'át, pp. 102 ff. Shah Wali Allah says that it is those whose two as- 
pects are in a state of competition who have the potential to become prophets, zeal- 
ous devotees and heroes, if both of these sides are strong. 
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their concentrated resolve is directed toward gnostic realization of 
the subtleties of Jabarüt and becoming colored by its hue. If they 
fall short of that, then they concentrate on spiritual practices and 
prayers, and they will be amazed by the scintillations of the an- 
gelic in terms of mystical disclosure, insight into what is in peo- 
ple's hearts, the answering of prayers, and this type of thing. They 
will not grasp the divine ordinances in the core of their being 
except through ruses which subdue the physical nature and earn 
the lights.’ 

These are principles which my Lord has bestowed on me. Who- 
ever masters them well will find the states (ahwal) of the People 
of God revealed to him, as well as the extent of their perfection 
and the goal of their symbolic expressions about themselves, and 
he will be able to interpret the levels of their spiritual itinerary." 

“These things are given to us and to the people through God’s 
grace but most of the people are not grateful.” 


? [n other words, they only come to realize the inner meanings, acquire the lights 
of acts of obedience, and perform them with eagerness rather than out of habit; 
once they have subdued their animal side. 

'3 Understanding how the aspects of which a person is composed naturally inter- 
act and how they may be influenced by spiritual practices is an important aspect of 
Sufi teaching. The states (ahwa/) of the Sufis involve a succession of spiritual expe- 
riences which lead to the permanent acquisition of the stages (maqàmat) of progres- 
sive spiritual development. The spiritual path or itinerary (su/ak) incorporates the 
practices and theory of development according to Sufi teaching. See Shah Wali Allàh, 
Altaf al-Quds, Persian with Urdu translation by ‘Abd al-Hamid Swati (Gujranwala: 
Madrasa Nusrat al-‘Ulim, 1964). English translation, The Sacred Knowledge. G.H. 
Jalbani and D. Pendelberry. (London: Octagon Press, 1984), for further details on 
this aspect of his ideas. 

^ Qur'an 12:38. 


CHAPTER 10 


The Causes of the Thoughts Which Motivate Actions 


Know that the thoughts which persons finds themselves having, 
on the basis of which they are motivated to act, must necessarily 
have causes, just as is the way (sunna) of God, may He be ex- 
alted, with the rest of temporally originated events. Investigation 
and experience show that among these causes, and in fact the greatest 
among them, is the natural disposition of humans according to 
which they were created, as the Prophet, may the peace and bless- 
ings of God be upon him, informed in the hadith which we previ- 
ously related.' 

Among them is a person’s natural temperament which is liable 
to change due to the attendant regime of food, drink and so on, 
Thus the hungry person seeks out food and the thirsty wants water 
and the lustful desires women. Many a person eats food which 
increases lust, so that he is attracted to women and his mental 
dialogue with himself concerns them, and this in turn stimulates 
him to carry out many actions. Many a man eats strong food whereby 
his heart is hardened and he is made bold enough to kill, and he 
becomes quick to anger at things which do not anger others. 

If these two types of person were to train their lower souls by 
means of fasting and getting up to pray at night, or they were to 
become old, or they were struck by a serious illness, then many of 
their habits would change and their hearts would become gentle 
and their souls chaste and continent. Therefore you see the differ- 
ence between old men and youths, and the Prophet, may the peace 
and blessings of God be upon him, permitted the aged man to kiss 
(his wife) while fasting, but did not allow the young man this.” 

Among these causes are customs and familiar habits, for when 
someone often associates himself with a thing, the attitudes and 


! This hadith was cited in the previous chapter, “If you hear that some mountain 
has moved from its place, believe it..." 
? Mishkat, p. 427, Aba Dawüd II:312 42387 saum 35, Muwatta’, Ibn Majah. 


CAUSES OF RELIGIOUS OBLIGATIONS AND REQUITAL 79 


shapes associated with that thing become consolidated in the tab- 
let of his soul and many of his thoughts incline to that thing. 

Among the causes of certain thoughts arising is that the rational 
soul at certain times extricates itself from the bonds of the ani- 
malistic so that it manages to grasp from the Realm of the Highest 
Council something which facilitates (its obtaining) an illuminated 
attitude. Sometimes this attitude falls under the category of inti- 
macy and contentment, and sometimes it would consist of the de- 
termination to undertake some (good) action. 

Yet another cause of thoughts motivating actions is that certain 
despicable souls are influenced by the devils and take on certain 
of their tones, and sometimes these attitudes require thoughts and 
actions. 

You should know that the case of dreams is like that of thoughts 
except that the soul is totally detached from them, so that their 
images and forms are represented to it.? 

Muhammad ibn Sirin* said: “There are three sorts of dreams. 
The speech of the soul (to itself), the devils’ frightenings, and 
good tidings from God.” 


3 Thus the dreamer usually has no sense of thinking or imagining his dreams, but 
experiences them represented as if they are happening to him, in contrast to thoughts. 

^ Ibn Sirin (d. 728), a famous hadith transmitter and interpreter of dreams. 

5 Bukhari, Ibn Majah, Ibn Hanbal. 


CHAPTER 11 


The Adhering of Acts to the Soul and Its Being Held Accountable 
for Them 


God, may He be Exalted, has said, “We have made a sign on the 
neck of every man and on the Day of Judgment we will bring 
out a book and present it to him opened. Read your book, and on 
this day you by yourself are a sufficient account taken against 
yourself.””' 

The Prophet, may the peace and blessings of God be upon him, 
said, narrating from his Blessed and Exalted Lord (in explana- 
tion of this verse), “Indeed these are your acts which I will 
count for or against you, then I will requite you for them. The one 
who finds good should praise God, may He be exalted, and the 
one who finds something other than that should only blame him- 
self.”” 

He also said, “The lower soul wishes and desires while the sexual 
organ confirms that or denies it.” 

You should know that the acts which a person definitely intends 
and the ethical behaviors which are firmly grounded in him origi- 
nate at the root of the rational soul and return to it, and then they 
cling to it and are counted for or against it. As for origination 
from it, it is due to what you have learned to the effect that there 
are categories of the angelic and animalistic and their combination, 
and every category has its own determinant. The predominance of 
the natural temperament and its being influenced by the angels 
and the devils and so on are among causes which can only operate 
according to the way the natural disposition permits so that whatever 


' Quran 17:13-14. 

? Muslim Birr 55, “innamd hiya a'málukum ihsikum lakum.” Aba Dawid, Tirmidhi, 
Ibn Majah, Ibn Hanbal. 

> The entire hadith is, "It is predetermined for the son of Adam as to the amount 
of adultery he should commit. Now, the adultery of the eye is a (lustful) look, the 
adultery of the tongue is talk; the soul wishes and desires while the sexual organ 
only confirms that or denies it.” Mishkat al-Masabih, p. 25. Bukhari Istidhan 121, 
Qadar 9, Muslim, Abia Dawid, Ibn Hanbal. 
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is consistent will occur. Therefore this goes back to the root of the 
soul, with or without other means.* 

Have you not seen how the effeminate man is created, so that 
even early in life his constitution is delicate. The knowledgeable 
person is able to deduce from this that when he matures according 
to his temperament, it is necessary that he will adopt the habits of 
women, dress himself up with their clothes and adornments, and 
assume their behaviors. Similarly, the doctor understands that a 
child, if he grows up according to his temperament, and as long as 
he doesn’t meet with any unforeseen accident, will be either lively 
and strong, or weak and humble. 

As for virtues going back to the rational soul, it is because when 
some person carries out an action, the habituation of his soul to it 
increases, and it is easier for this action to originate from the soul, 
as he will need no deliberation and no taking up a (fresh) motiva- 
tion. Inevitably the soul will be influenced by this and accept its 
tone. Unavoidably each one of these similar acts participates in 
this influence even if it is minute and its role is obscure. This is 
the import of his speech, may peace and blessings be upon him, 
“Temptations strike the heart in the way that a reed mat is woven 
stick by stick. Any heart which is influenced by them becomes 
marked with a black dot, and any heart which rejects them be- 
comes marked by a white dot. The result is two hearts; one like a 
white stone, and no calamity or test can harm it ‘as long as the 
heavens and earth endure; while the other heart becomes black 
and clouded, like an inverted jug, which neither knows good (ma'rüf) 
or evil (munkar) but only what it absorbs of its own desire." 

As for acts clinging tenaciously to the soul, this is because ini- 
tially a soul is created as prime matter, free from everything with 
which it later becomes tinged. Thereafter it continues to emerge 
from potentiality into actuality day by day, and every subsequent 
one of its states is prepared for it, and all of the preparations con- 
stitute an ordered sequence, and later states cannot precede the 
earlier ones. Associated with the attitude of the soul existing now 
is the decree of everything which preceded, although this may be 
hidden from the soul due to its preoccupation with what is external 


^ “Soul” is used here in the sense of the rational soul which bestows the individual 
form. The "other means" refers to external events which would affect the temperament. 

* Qur'àn 11:107-108. 

* Mishkát, p. 1120. Muslim Imàn 231, Ibn Hanbal 
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to it. Indeed, unless whatever supports the faculty which produces 
these acts from the soul fades away, as we mentioned in the case 
of the old man and the sick man,’ or an attitude from Above as- 
sails it, changing its regime, such as the change cited in the case 
mentioned. As God, may He be Exalted said, “The good deeds 
will wipe out the evil ones,” and He said, “If you associate others 
with God, then all your acts will be futile."? 

As for the soul being held accountable, its secret, according to 
what I have learned through mystical experience (dhauq), is that in 
the high realm (the World of Images) a form for every human 
manifests what the higher order has bestowed on him, and that 
which appeared in the account of the Primordial Covenant is a 
ramification of this." 

When this person comes into existence this form is congruent 
with him and is merged with him. When he performs a (good) 
action this form rejoices due to this act with an involuntary natural 
happiness. 

Perhaps the soul will appear in the afterlife such that its actions 
will be counted for or against it from Above, for example through 
the reading of the scrolls. Perhaps it will appear with its acts clinging 
to its limbs, and this would be the (meaning) of the hands and feet 
“speaking.”'' Therefore, the form of every act clearly expresses its 
consequence in this world and the next. Sometimes the angels hes- 
itate to represent it so that God, may He be exalted, says, “Write 
the act as it is.” 

Al-Ghazzali said, 


Everything which God, may He be Exalted, decreed from the begin- 
ning of the creation of the world until its end is written and con- 
firmed in a created thing which God, may He be Exalted, made. 
This is sometimes referred to as “the Tablet,” and sometimes as the 


? Mishkát, p. 427. Mentioned in the previous chapter, “When they become old or 
are struck by serious illness, their habits change." 

* Qur'an 11:114. 

? Qur'àn 39:65. 

'° The Primordial Covenant (Mitháq) refers to the occasion in pre-eternity when 
all of the human souls to ever come into being acknowledged Allah as their Lord. 
Thus, Shah Wali Allah associates the pre-existing form of the soul in the World of 
Images with this covenant mentioned in Qur’an 7:172. 

!! These are all elements of Islamic eschatology. The hands and feet speaking (i.e. 
bearing witness) is referred to in Qur’an 24:24. The reading of the scrolls is men- 
tioned in Qur'an 81:10 “When the scrolls are laid open." 
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“Clear Book,” and sometimes as the “Clear Register” as recorded in 
the Qur'àn. Everything which has happened or will happen in the 
world is written on the Tablet and engraved on it with an engraving 
not witnessed by this eye. Don't suppose that this Tablet is made of 
wood, or iron, or bone; or that the book is made of paper or leaves. 
Rather it must be definitely understood that the Tablet of God, may 
He be exalted, is not similar to the tablet of men, nor is the Book of 
God, may He be exalted, like the book of men, just as His essence 
and attributes are not like the essence and attributes of men. Rather 
if you are seeking for an example which will bring this closer to 
your comprehension, then take the fixing of the determined things 
on the preserved Tablet as analogous to the words and letter of the 
Qur'àn in the brain and the heart of the one who has memorized it. 
These words are written on his heart as if he were reading them off, 
looking at them. If you were to examine his brain piece by piece 
you would not find a single letter of this script. In this fashion you 
must understand the engraving of the Preserved Tablet with every- 
thing which God, may He be Exalted, has decreed and determined. '? 


Frequently the soul remembers the good or evil which it did, 
and anticipates requital for this, and this becomes another aspect 
strengthening a person's action, and God knows better. 


©? Ihyg? *Ulüm al-Din, IV (Beirut: Dar al-Ma'rifa, 1982), 504—505. The Tablet 
(al-lauh) is referred to in Qur'àn 85:22; the Clear Book (al-kitàb al-mubin) in Qur'an 
5:15, 6:59; the Clear Register (al-imam al-mubin) in Qur'àn, verse 36:12. 


CHAPTER 12 


The Connection of Actions to Psychological Attitudes 


You should know that actions are the outer manifestations of psy- 
chological attitudes,' and illustrations of them, which provide ways 
of grasping them. They are associated with them according to nat- 
ural convention. That is, the majority of people agree that actions 
express psychological attitudes due to a natural cause which is 
provided by the specific form. This is because when motivation 
seeks to produce an act and the soul complies, it (the soul) be- 
comes expanded and joyful, and if it refrains from doing it, it be- 
comes contracted and depressed. 

When this act is carried out, its origin, whether angelic or ani- 
malistic, becomes independent and stronger; while its opposite is 
deflected and becomes weaker. This is what is referred to in the 
Prophet’s, may the peace and blessings of God be upon him, say- 
ing, “The lower soul wishes and desires and the sexual organ ei- 
ther confirms that or denies it.”? 

You will not see any person who does not have acts and atti- 
tudes which reflect on him and express who he is, and their form 
is represented in order to disclose him. If a man were to describe 
someone else as courageous and was asked to illustrate this, he 
could only explain this by his mighty endeavors. If he were to 
describe someone else as generous, he would explain this by his 
freely spending dirhams and dinars. If a man wanted to summon 
up for himself the form of courage and generosity, he would be 
forced to imagine these actions, unless it should occur remarkably 
that “the original nature (fitra), according to which God, may He 
be exalted, created people”’ had changed. 

If someone wants to acquire a trait which he doesn’t have, there 
is no way for him to do this except by being in situations where it 


' Al-hai'át al-nafsániyya are attitudes of the soul (psyche), in that sense translated 
as “psychological attitudes.” 

? This hadith was cited in the previous chapter. 

* Qur'àn 30:30. 
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is most likely to be found, taking upon himself actions associated 
with it, and keeping in mind the attainments of those strongest in 
this trait. Therefore acts are the precise matters which are intended 
at set times and they may be seen, shown, spoken of, and have 
influence, and they come under ability (qudra) and choice (ikhtiyar), 
and it is possible to blame and punish according to them. 

Furthermore, souls are not equal in the way their acts and ac- 
quired traits (malakat) are accounted.* 

1) Among them there are powerful souls whose traits are more 
readily represented than their acts, so that only virtues are directly 
considered among their perfection; still acts are represented for them 
because they are the receptacles and forms of the virtues. Thus the 
accounting of acts is weaker than the accounting of virtues. An 
analogy to this is the way that symbols of the intended meaning 
take shape in dreams, such as the example of the seal upon the 
mouths and the sexual organs.? 

2) Among them are weak souls whose actions are reckoned to 
be the same as their basic perfection due to the lack of independ- 
ence of their psychological attitudes. They are only represented as 
fading into their acts, thus the acts themselves are accounted for or 
against them. This group comprises the majority of people and they 
are greatly in need of having proper timing established, and there- 
fore great care has been given to (setting) actions in the divine 
ordinances. Moreover, many acts become established with the Highest 
Council and their approval or disapproval is directed to them im- 
mediately without regard to the psychological attitudes from which 
they emerge. 

Thus the performance of righteous actions on their part is anal- 
ogous to receiving inspiration from the Highest Council in draw- 
ing nearer to them, imitating them, and acquiring their lights, and 
the case of perpetrating evil acts on their part is the opposite of 
this. 

The establishment of actions with the Highest Council has sev- 
eral aspects. 


* “Malaka” is an acquired trait, the Latin “habitus.” 

> Al-Ghazzali cites this example in [hyd’ ‘Ulam al-Din IV:505 and in Mishkat al- 
Anwár based on Ibn Sirin's famous example of a dream interpretation in which the 
"seal" represents the mu’adhdhin's call in Ramadan which ends eating and sexual 
activity for the day. 

^ In performing their ritual obligations. 
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1) Among them are that they (the Highest Council) are instruct- 
ed by their Creator that the order of mankind will only flourish 
through people’s executing certain acts and refraining from (other) 
acts, thus these acts are represented among them and are sent down 
in the divine laws from There. 

2) Another aspect is that as humans have carried out and per- 
sisted in acts, these have become transferred to the Highest Coun- 
cil, and the Council’s approval or condemnation has been directed 
to them. As centuries and ages have passed along this line, the 
forms of actions have become established among them.’ 

In summary, at that time such actions have efficacy like the in- 
fluence of the effective litanies and incantations passed down from 
the pious ancestors, by means of their form and quality, and God 
knows better. 


’ Thus the Highest Council is here depicted as a cumulative reservoir of attitudes 
to human actions. Centuries later the approved actions are sent down from there as 
part of the religious laws. 


CHAPTER 13 


The Causes for Requital 


You should know that although there are a multiplicity of causes 
for requital, they all go back to two basic ones. 

1) One of them is that the soul, on account of its angelic force, 
feels that an act or quality acquired by it is unsuitable for it, and 
therefore remorse, grief, and pain will become embodied in it. 
Sometimes this requires the representation of events during sleep 
or while awake including those causing pain, insult, and threat. 
Many a soul is disposed to receive inspirations of what is a sin, 
thus he is addressed by means of the angels appearing to him (to 
inform him of his bad deeds); just like other knowledge which he 
is predisposed to have. Concerning this principle we have the indi- 
cation of His, may He be exalted, saying, “Yes, whoever acquires 
evil will be surrounded by his sin, and these are the People of the 
Fire and they will remain in it for ever."' 

2) The second cause is the attention of the Holy Enclave di- 
rected towards human beings. According to the Highest Council atti- 
tudes, actions, and virtues are either pleasing or loathsome. Therefore 
they urgently ask their Lord to bless the people of the former, and 
to punish the people of the latter. He answers their prayer and 
their concentrated thought forms (Aimam) surround humans so 
that the form of satisfaction or reproach filters down upon them 
just as the rest of knowledge filters down. Thus pain-causing or 
blessing-bestowing events become embodied (for them) and the 
Highest Council appear either threatening them or being delighted 
with them. 

Sometimes the soul is affected by their wrath so this presents 
itself in the form of fainting or illness. Sometimes their concen- 
trated resolve filters down influencing insignificant accidents, such 
as sudden thoughts, and so on; so that the lower angels or other 
people are inspired to do good or evil to a person. 


! Qur’an 2:81. 
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Sometimes one of the (good or bad) things which he has ac- 
quired translates into goodness or harm, and matters which result 
in being blessed or punished are manifested. Still the unequivocal 
truth is that God, may He be Exalted, had Divine Providence for 
people on the day when He created the heavens and the earth which 
required that human individuals are not neglected nor do they serve 
no end; and (which required) that He take them to task for what 
they do. However, due to the subtlety of grasping this we have 
made the invocation of the angels a sign for it, and God knows 
better. 

This basic point is what has been indicated in His saying, may 
He be Exalted, “Those who disbelieve and die as unbelievers are 
cursed by God, may He be Exalted, and by the angels and men 
altogether, and they are eternally in this state. Punishment will not 
be reduced for them nor will they be granted a respite.” 

The two basic principles (for requital)? form combinations. Many 
remarkable forms result from their combinations, according to the 
predisposition of the soul and the action. However the first princi- 
ple is stronger with respect to the acts and morals which better the 
soul or corrupt it, and the purest and strongest souls are most sus- 
ceptible to this. The second operates more intensely with respect 
to acts and morals which oppose the universal beneficial purposes 
and which are incompatible with the soundness of the human or- 
der, and the souls most susceptible to this are the weaker and more 
loathsome ones. 

Each one of the two causes has an impediment which may post- 
pone its decree for a time. The first one (the soul's angelic force 
feeling pain) is impeded by the weakness of the angelic force and 
the strength of the animalistic, so that the soul seems to be only an 
animalistic one unresponsive to the paining of its angelic compo- 
nent. Then when that soul divests itself of the animalistic clothing 
and its support diminishes, and the angelic lights begin to sparkle; 
it gradually comes to be pained or given pleasure. 

The second (the attention of the Holy Enclave) is impeded by a 
confluence of causes to oppose its decree, until when the (soul's) 
appointed hour comes, which God, may He be exalted, has decreed, 


? Qur’an 2:161-162. 
? The paining of the person's angelic force and the invocations of the angels in 
response to his actions. 
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punishment flows out like a flood. This is what is meant by His, 
may He be Exalted, saying, “Every people has an appointed hour, 
when their time comes, they cannot delay it by a single hour nor 
advance it by an hour.” 


* Qur'àn 10:49. 


BOOK II 


THE SECOND INVESTIGATION: 
THE MANNER OF REQUITAL DURING LIFE AND AFTER 
DEATH 


CHAPTER 14 


Punishment for Acts in This Life 


God, may He be Exalted, said, “Those misfortunes which strike 
you are the ones which your own hands earned, and He forgives 
many things,"' and “If they had acted according to the Torah and 
the Gospel and what was revealed to them by their Lord, they 
would have been sustained from above and from beneath their feet.” 

There is also what God, may He be Exalted, said in the story of 
the owners of the garden when they denied alms for the poor.’ 

The Prophet, may the peace and blessings of God be upon him, 
interpreted His, may He be Exalted, sayings, “Whether you show 
what is in your hearts or conceal it, God, may He be Exalted, will 
bring you to account for it,"^ and “Whoever does evil will be re- 
quited for it,” explaining, 


These constitute God's punishment of His servant by means of af- 
flicting him with calamity and fever, even to articles which he puts 
in his shirt sleeve and loses. Then he becomes agitated when he 
loses them. (This is) so that the servant may emerge from his sins 
like the red gold ingot emerges from the furnace.^ 


You should know that the angelic force has an emergence after 
being concealed in the animalistic, and a disengagement after be- 
ing entangled with it. Sometimes this is due to natural death, for at 
that time its support from nourishment no longer comes, its mate- 
rial is dissolved without any replacement, and transitory states like 
hunger, satiety, and anger do not stir the soul, so that the color of 
the World of the Holy (‘alam al-quds)! filters down upon it. 


' Qran 42:30. 

? Qur'àn 5:66. 

* Their garden then was destroyed. Qur'àn 68:17-33. 

* Qur'àn 2:284. 

* Qur'àn 4:123. 

* Mishkát, p. 325. Tirmidhi IV:289 #4075 Tafsir Sūra 2, Ibn Hanbal VI:218 re- 
ported it. 

’ The realm of the angels. 
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Sometimes (the two forces are disengaged) due to "voluntary" 
death in which one continues to curb his animal side by spiritual 
exercises and by continuously focusing attention on the World of 
the Holy, so that he experiences some glimmering of the angelic. 

Everything experiences happiness and expansiveness through 
actions and attitudes which suit it, and depression and constriction 
consequent to acts and attitudes which conflict with it. Every pain 
and pleasure has a bodily shape by which it is embodied, so that 
the embodiment of the burning mixture (of humors) is goading 
drives (in the body), and the form of the pain from the heat of 
yellow bile is worry and disgust and that a person should see fires 
and flames in his dreams. The form of paining by phlegm is severe 
cold and that a person will see water and ice in his dreams. 

When the angelic force predominates, either while awake or sleep- 
ing, embodiments of affection and joy will appear if a person has 
taken on cleanliness and humility and the other things befitting the 
angelic. Their opposites are embodied in the form of properties 
opposing the balance (of the temperament) and events which in- 
clude insult and threat. Anger appears in the form of a rending 
beast of prey, and miserliness in the form of a biting snake. 

The general rule with regard to the external punishments (of this 
world) in that they occur within the context of causes. The man 
who comprehends these causes and is able to conceptualize the 
order from which they arise, knows definitely that God does not 
leave the disobedient unpunished in this world as part of His guard- 
ianship of that system. Thus when causes are impartial regarding a 
person's being rewarded or punished, he is rewarded because of 
his righteous acts or punished because of his profligate acts. If the 
causes are massed toward causing him pain while he has been right- 
eous, and if their being restrained due to the opposing force of his 
righteousness is not repugnant, then his acts are used to repel the 
calamity or to mitigate it. If they are massed to bestow favor on 
him while he has been a profligate, then his acts are used to cut off 
his favor and he is like one who has resisted the causes of bless- 
ing. Those causes which accord with his acts combine to reinforce 
them more patently. 

Sometimes the decree of the order (of created things in this world) 
is more compelling than the decree of the acts, so that the immoral 
person gradually advances while the righteous one apparently ex- 
periences hardship. The righteous person takes advantage of the 
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straitened circumstances to defeat his animalistic side, and he un- 
derstands this and is content, like the one who willingly drinks 
bitter medicine. This is the meaning of the Prophet’s, may the peace 
and blessings of God be upon him, saying, “The believer is like 
the supple stalk of the plant, which the wind blows to the ground 
and then back again upright until his appointed hour comes; and 
the hypocrite is like the pine tree standing firmly which the wind 
does not affect until all at once it snaps,"* and of his saying, “No 
Muslim is afflicted by an injury, be it sickness or some such thing, 
but that God, may He be Exalted, makes his sins drop off (by means 
of this) just as a tree sheds its leaves.” 

There is many a land where obedience to the devil prevails and 
its people have come to resemble animalistic souls so that some of 
their punishments will be reserved until an appointed time. And 
this is His, may He be Exalted, saying, 


We did not send any prophet, to a town unless we afflicted its in- 
habitants with injury and harm so that they would be humbled (be- 
fore God). Then we changed the evil to good, so that they became 
prosperous and said, calamity and adversity previously affected our 
forefathers.'° We took them by surprise and they did not realize it. 
If the people of the towns had believed and been pious, we would 
have opened the blessings of the heaven and earth to them, but they 
denied the truth and We held them responsible according to what 
they had earned." 


In summary, the way things are in this life can be exemplified 
by the case of the master, who is not free (due to other obliga- 
tions) to requite; then when the day of Judgment comes it will 
seem that he has become free to do this. This is what is indicated 
by His, may He be Exalted, saying, “We shall have time for you, 
O you two dependents.” 

Furthermore, requital is. sometimes effected in the soul of the 
person through the emanation of joy and contentment, or of de- 
pression and terror. At other times it occurs bodily, like the onset 


* Mishkát, p. 323. Bukhari Rigàq, 26, I‘tisim 2, Muslim. 

° Mishkat p. 323, Bukhari Marda 3,16, Muslim, Ibn Majah, Darimi, Ibn Hanbal. 

? ILe., they thought that the calamity and ample circumstances had no connection 
with their actions. 

" Quràn 7:93-97. 

" Qur'àn 55:31. The "two dependents” are interpreted as mankind and the jinn, 
whom God will be free to requite at judgment. 
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of diseases provoked by an attack of sorrow or fear. An example is 
the Prophet’s, may the peace and blessings of God be upon him, 
falling down unconscious before his prophetic call, when he ex- 
posed his nakedness." 

Sometimes punishment (in this life) strikes one’s property or one’s 
family. At times people, angels, and animals are intuitively moti- 
vated to do good or evil to the person, and at other times he is 
brought nearer to good or bad situations through his own intuitions 
or changed ideas. 

The one who understands what we have just said and puts eve- 
rything in its proper place will be relieved of many confusions. An 
example is the problem of the (apparent) conflict among those pro- 
phetic reports which say that piety is the cause for greater suste- 
nance from God, may He be Exalted, and sin the cause of deprivation; 
and those hadiths which indicate that the sinful are more quick to 
succeed in this world while the people who experience the most 
tribulation are the virtuous ones and the best, and so on, and God 
knows better. 


? This refers to an incident which occurred while the Prophet was helping to 
repair the Ka‘ba before he received the call to be a prophet. There is a hadith nar- 
rated by Jabir ibn ‘Abdullah: “When the Ka‘ba was being built the Prophet and 
‘Abbas went to bring stones. Al-‘Abbas said to the Prophet, ‘Take off your waist 
sheet and put it on your neck.' (When he did this) he fell to the ground with his 
eyes open towards the sky and said, ‘Give me my waist sheet.” Then he covered 
himself with it." Sahih al-Bukhari, translated by Muhammad Muhsin Khan II:381. 
According to some commentators, the need to wrap his sheet around his neck arose 
since the skin on his shoulders had been scraped off by carrying the stones. Also, 
people in Pre-Islamic times used to perform the circumambulations with their bodies 
uncovered. 


CHAPTER 15 


The True Nature of Death 


You should know that every form, whether mineral, plant, animal 
or human has a substratum (matiyya)' different from the substra- 
tum of the others, and each has a basic perfection, different from 
the perfection of the others, even though there may be an apparent 
resemblance. 

The elements,? when they are divided into little pieces and mix 
together in varying greater and lesser proportions, form binary 
mixtures (composed of two elements) such as vapor, dust, smoke, 
mud, plowed land, charcoal, flame, and sparks; and tertiary com- 
binations such as yeasted mud and water moss; and quaternary com- 
pounds similar to what we have mentioned. These things have 
properties composed of the properties of their constituents, and there 
are no new properties in them other than that? They are called 
“things existing in the atmosphere.” 

Then, the mineral (form) comes and supervenes upon that mix- 
ture, making it a substratum for itself. It makes it take on its spe- 
cific properties, and it preserves the mixture (of this matter). 

Then comes the vegetal form; and it takes the body preserved 
from the mixture as a substratum, and it makes it into a faculty for 
transforming the parts of the elements and the things existing in 
the atmosphere into its own composition in order to bring its ex- 
pected perfection into actuality. 

Then comes the animal form, and takes the airy spirit which 
carries the faculties of nutrition and growth as a substratum, and it 
effects the control of its limbs through perception and volition in 


' Matiyya literally means “riding animal" which refers to the material to which 
the form attaches in this life. 

? Fire, air, earth and water. 

> According to this theory, two types of composite things may exist, chemical 
(kimiyya) mixtures or those constituted of a blend of elements (mizaji) in which the 
properties of the original elements remain and no new ones are produced, i.e., salt 
plus water produces salty water. Based on note in Urdu translation by M. Haqqani, 
p. 68. 
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order to accomplish what it desires, and in order to withdraw from 
what it fears. 

Then the human (form) comes and takes the pneuma (nasama) 
which flows through the body as a substratum. It (the human form) 
pursues the virtues which are the sources of motivations (to good) 
and aversions (from bad), so that they are embellished and their 
regulation is improved and it makes them a place to display that 
which it receives from Above. Although the matter may be ambig- 
uous at first consideration, still careful reflection connects each of 
the effects to its source and classifies every form detached from its 
substratum. 

Every form needs matter wherein may it inhere and it must be 
only that matter which is suitable for it. The situation of the form 
is like that of a human figure molded from wax; it is not possible 
for the molded form to exist except in the wax. Whoever says that 
the rational soul particularized for the person completely departs 
from matter at the time of death, has perpetrated a falsehood. Cer- 
tainly the rational soul possesses matter both essentially, in the 
form of the pneuma (nasama), and accidentally, in the form of the 
earthly body. When a man dies his soul is not harmed by the ces- 
sation of the earthly matter and it remains lodged in the matter of 
the pneuma. It would be like the case of a master scribe who loves 
writing; if his hand is cut off, still his acquired aptitude for writing 
remains as it was. Similar is the case of the one who is fond of 
walking if his legs were to be cut off, or the one who hears and 
sees and then goes deaf or blind. 

You should know that there are acts and attitudes which man 
carries out due to his own inner motivation of his heart, so that if 
he were left to himself he would be driven to that and would be 
restrained from what opposes it. Among his acts are those which 
he performs so as to conform with his fellows or those performed 
due to an extrinsic accident of hunger, thirst or such things. As 
long as it has not become an unshakable habit, once the accidental 
factor vanishes the motivation will cease. Many a one who is de- 
voted to the love of a person or poetry or to some other thing, is 
forced to conform with his nation in dress and fashion. If he were 
left alone to make his own choice, and its style changed; he wouldn’t 
feel any qualm in his heart. Many a person loves fashion for its 
own sake and even if left to his own choice, he would not permit 
himself to abandon it. 
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There are among people those who are by nature awakened and 
who intuitively comprehend the principle which synthesizes the 
multiplicities. Such a person’s heart grasps the cause behind the 
effects and the character trait behind the deeds. There are also those 
who are by nature drowsy and who remain more preoccupied with 
the multiplicity rather than the unity, with the deeds rather than 
the traits, and with the embodiments rather than the spirits. 

You should know that when a man dies his earthly body dis- 
solves while his rational soul remains connected with the pneuma 
and devoted to its concerns. It discards those things which were 
necessary for worldly life but which lacked a heartfelt motivation, 
while those things which it held to at its core continue to subsist 
in it. At this time the angelic becomes prominent while the ani- 
malistic weakens, and there filters down on the soul from Above a 
certainty about the Holy Enclave and about what is accounted for 
it (the soul) there. At that time the angelic side will either be hurt 
or delighted. 

You should know that the angelic, while it is submerged in the 
animalistic and mixed with it, must yield to it to some extent, and 
be somewhat influenced by it. However, the most harmful thing is 
that extremely incompatible attitudes should become embodied in 
it; while the most beneficial thing is that extremely appropriate 
attitudes should become embodied in it. Among the most unsuita- 
ble things are: 

1) That a person becomes strongly attached to wealth and fam- 
ily, not being convinced that behind them is a (higher) goal. 

2) That he strongly clings to the lower attitudes at their very 
root, and other such things which consolidate his being on the side 
opposed to magnanimity (samdaha). 

3) His involving himself in impure things and being arrogant 
before God, neither acknowledging Him and not submitting to Him 
even for a day, and other such things which consolidate that he is 
on the side opposed to inner development (ihsan). 

4) That he gives insufficient attention to the Holy Enclave in 
their working for the truth, and he gives insufficient reverence to 
God’s command, the mission of the Prophets, and establishing the 
order which is pleasing to God, for then he will be afflicted with 
hatred and curses from above. 
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Among the things appropriate (for the angelic) are: 


1) carrying out of acts attuned to purity and submission to the 
Creator, 

2) the constant remembrance of the state of the angels, 

3) beliefs which detach the soul from satisfaction with worldly 
life, 

4) that a person be magnanimous and forbearing, 

5) that the invocations of the Highest Council and their special 
concern for the order pleasing to God will incline favorably 
to him, and God knows better. 


CHAPTER 16 


Variation of the States of People in the Intermediary World 


You should know that people in the intermediary world! are at 
various levels which are innumerable, but which fall into four broad 
classes. 

1) The first type are those who are awake (in the intermediary 
state), and these ones are punished or rewarded by these same in- 
appropriate or appropriate things.? The situation of this type is what 
is indicated in His, may He be Exalted, saying, “A soul may say, 
alas, for how careless I was regarding God, may He be Exalted. 
For I was among the mockers.”? 

I saw a group of God's people whose souls had become like a 
big pot filled with still water which the wind did not stir. At mid- 
day the light of the sun struck it and it became like a patch of 
light. That light is either the light of pleasing actions, the light of 
remembrance (ydd dasht),‘ or the light of mercy 

2) Another group are those near in origin to the angels, but these 
are the people of natural sleep,° for they are afflicted by dreaming. 
Dreaming for us consists of the representation of information stored 
in the sensus communis.’ A hint of the waking state prevents us 
from being submerged in these representations and from forgetting 
that they are imaginary, but when a person goes to sleep, he does 
not doubt that these forms are exactly what they appear to be. 

Perhaps someone of choleric temperament.? will dream that he is 


' Barzakh is the world between death and the Last Judgment. 

? That is, suitable or opposed to their angelic side, see previous chapter. 

> Qur'àn 39:56. 

^ A Sufi term of Persian origin which refers to keeping the mind concentrated on 
God at all times. 

* These saintly persons are awakened to the light which becomes reflected in their 
souls through performing pious actions and spiritual practices. 

* The Cairo edition has "natural light," which seems to be an error. 

7 In the Islamic theory of perception, such as that of Ibn Sina, the sensus commu- 
nis was the place where memories of sensory perceptions were stored. 

* According to the theory of the four humors, one or the other tends to dominate 
the person's temperament. The choleric person is dominated by yellow bile and therefore 
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in a dry forest on a summer’s day while a hot wind is blowing. 
Meanwhile, he finds himself suddenly surrounded by fire on all 
sides, and he tries to flee but finds no place to escape. Then the 
fire burns him so that he suffers severe pain. 

The phlegmatic? one dreams of a winter night, and of a cold 
river and a freezing wind, and waves buffeting his boat so that he 
tries to flee but finds no way to do so. Then finally he 1s drowned 
and suffers great pain. 

If you make an investigation among people, you won't find an- 
yone who hasn't experienced for himself the depiction of events 
linked with pleasant things or painful ones as associated with these 
representations and with the soul of the dreamer. The one thus 
afflicted (in the intermediary world) is in a dream except that this 
is a dream from which one does not wake up until Judgment Day. 
The one dreaming does not know during his dream that these are 
not external things and that the pain and pleasures do not exist in 
the external world. If he does not awake, he will not become aware 
of this secret, so perhaps it is more correct and precise to call this 
intermediary world an outer world, rather than a dream.'? Possibly 
the savage person will see (in the intermediary world) that a wild 
beast is mauling him and the miser will see that vipers and scorpi- 
ons are biting him, and the state of the cessation of higher knowl- 
edge will be represented by the two angels who ask, "Who is your 
Lord, and what is your religion and what do you say about the 
Prophet, may the peace and blessings of God be upon him?"! 

3) There is a (third) group of whom both the angelic and animal 
sides are weak. (After death) they become attached to the lower 
angels either because of causes of natural disposition which pre- 
clude their angelic side from becoming too immersed in the ani- 
malistic, submissive to it, or influenced by it; or due to causes 
which they have acquired such as their maintaining purity through 
heartfelt motivation, which makes it possible for their souls to re- 
ceive inspirations and the angelic glimmerings. 

For example, sometimes people are created in the masculine form 


is easy to anger. Hence the imagery which corresponds to the element "fire" sug- 
gested here. 

° One dominated by the humor phlegm, associated with the element "water". 

'° As in the hadith, "Men are asleep, when they die they awaken.” 

0 Which occurs in the grave according to Islamic eschatology based on hadith 
reports, for example, Mishkat, p. 36. Abu Dawud IV:239 $4751 Sunna 24, Tirmidhi, 
Ibn Hanbal. 
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but are effeminate in temperament and incline to feminine atti- 
tudes. In childhood the passions of the male do not differ from those 
of the female, for the important things then are the longing for 
food or drink and the love of play. Thus such a boy follows what 
his being characterized as a male decrees and he avoids what this 
would preclude him from doing, in terms of choosing feminine 
apparel. Then when he grows up he reverts to his natural disposi- 
tion and does not care what is said about him. He is free to choose 
women’s dress, and to habituate himself to their ways; and the 
desire to be a passive homosexual overcomes him. He does as women 
do, adopting their speech mannerisms and giving himself a female 
name, so that by this (behavior) he completely leaves the domain 
of maleness. Likewise is the person who in his earthly life may be 
occupied with desire for food, drink and sex and other require- 
ments of nature and habit, but he is near in origin to the lower 
angels and strongly drawn to them, so that when he dies the bonds 
are broken and he re-turns to his true nature, joining the angels and 
becoming one of them, being inspired just as they are and working 
for the same purposes which they do. (This is shown) in the hadith, 
“I saw Ja‘far ibn Abi Talib as an angel with wings flying in Para- 
dise with the angels.”” 

Sometimes such people concern themselves (after death) with 
promoting the word of God and the victory of His party and some- 
times they send inspirations of good to human beings. Sometimes 
one of them may have a very strong longing for a corporeal form 
arising from the root of his disposition, so that this knocks at the 
door of the World of Images and a force from it becomes mixed 
with the airy pneuma and it becomes like the body of light. An- 
other one of them may crave food, and so on, so that he is aided in 
what he desired thus satisfying his longing. This is referred to in 
His, may He be Exalted, saying, "Don't think that those who are 
killed in the path of God, have died; rather they are alive in the 
presence of their Lord, sustained and happy with what Allah has 
granted to them of His Grace." 


? Mishkat, p. 1354. Tirmidhi V:320 #3852 Manāqib 29, transmitted a variant (doesn't 
have “with wings"). Ja'far's limbs were cut off at the battle of Mu’ta and the wings 
were thus provided as replacements for them. 

P? The airy pneuma (al-nasama al-hawd’iyya) refers to the subtle part of the pneuma 
or the lower part of the spirit connecting the bodily and spiritual components of the 
person. 

"* Qur'àn 3:169-170. 
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In contrast to them there is a group who by natural disposition 
are close to the devils such that their temperaments are corrupt, 
requiring ideas which contradict the truth, and which are incom- 
patible with the comprehensive outlook and remote from good moral 
standards. They envelop themselves in vile qualities and corrupt 
thoughts and follow the whisperings of the devils, and (God’s) curse 
surrounds them. Thus, when they die they join the devils and are 
clothed in robes of darkness and certain vile pleasures whereby 
they satisfy some of their desire are represented for them. 

The first ones are rewarded by the joyfulness which arises in 
their souls and the second are punished by depression and sadness, 
just as the effeminate man knows that being effeminate is the worst 
condition for a male, but is not able to renounce it. 

4) A (fourth) type are those of the inner integration? (istilah) of 
a strong animal force and a weak angelic force. Most people are of 
this type and most of their actions predominantly follow an animalistic 
pattern which predispose them to being occupied and absorbed in 
the body. Death is not the complete disengagement of their souls 
from their bodies, rather the soul separates from managing but not 
from imagining. Due to this the soul thinks, in so far as no conflict- 
ing possibility comes to mind, that it is the body itself, to the point 
that if the body is crushed or cut the soul is sure that this happened 
to it. The distinguishing mark of these people is that they deeply 
believe that their spirits are the same as their bodies or are accidents 
contingent on them, even if they give lip-service to a traditional 
explanation or a conventional one which is different than that. 

When these ones die a weak glimmer shines upon them and a 
faint vision appears to them like the one which appears to people 
who do spiritual exercises in this world. Sometimes things are given 
shape in imaginary forms and other times in externalized'® forms 
from the World of Images, such as may appear to those who do 
spiritual practices. 

If they were associated with angelic actions, then knowledge of 
the fortunate news will be imparted in the shapes of beautiful an- 
gels bearing silk in their hands, and through gracious words and 
attitudes, and heaven's door will open allowing the fragrances of 
paradise to waft outward." 


5 See Chapter 9. 
'* The Cairo text is missing the word “khdrijiyya.” 
" As reported in the hadith, for example, Tirmidhi Jana'iz 70. Mishkdt, p. 36. 
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If they enveloped themselves with acts opposed to the angelic or 
which disposed them to be cursed, the knowledge of this will be 
imparted in the shapes of black-faced angels with rough words and 
attitudes, just as anger may be conveyed by the image of a preda- 
tory animal and cowardice in the form of a hare. 

There (in the world of barzakh) there are angelic souls whose 
capacity causes them to be put in charge of these sorts of fellow 
inhabitants of that place, and they are commanded to punish them 
or to make their experience pleasant. The afflicted people see them 
with their own eyes even if the people of this world do not. 

Be assured that the world of the grave is nothing other than the 
remnant of this world, but there this knowledge filter down from 
behind a veil. The determinants (ahkdm) of each soul are manifest 
to each individual on his own there, unlike the events of the Day 
of Assembly.’ The events of the Day of Assembly appear to the 
souls once they have ceased to exist through the determinants par- 
ticularized for separate individuals while they remain subsisting 
through the form of the (whole) human species, and God knows 
better. 


"5 The assembly (hashr), when the souls will be resurrected and gathered before 
God to receive the final judgment. 


CHAPTER 17 


Concerning Some of the Secrets of the Events of the Day of 
Assembly 


You should know that the human! spirits have a place of gathering 
to which they are drawn with an attraction like that of iron to a 
magnet. This is the Holy Enclave (hazira al-quds), the location 
where the souls who are free from their bodily garb gather with 
the highest spirit (al-rūh al-a‘zam)’ which the Prophet, may the 
peace and blessings of God be upon him, has described as having 
many faces, tongues, and languages. Indeed this is an embodiment 
of the form of the human species in the World of Images or the 
Dhikr,’ whichever you prefer to call it. This is the place of its (the 
human spirit’s) annihilation (fana?) from those of its firm determi- 
nants arising from individualistic properties. It is the place of its 
subsistence (baqa?) through determinants arising from the human 
species, or where aspects of the species become predominant. 

To elaborate, human individuals have determinants which distin- 
guish certain ones from others as well as traits shared by all which 
are identical in all of them. Inevitably these (common things) are 
characteristics of the species as indicated in the Prophet’s, may the 
peace and blessings of God be upon him, saying, “Every child is 
created according to the original nature (fitra).’* 

Every species is particularized by two sorts of determinants. The 
first are the external, i.e., the physiognomy such as color, shape, 
size, and voice. That is, an individual will be found to have a form 
given by the species unless he is premature due to some recalci- 
trance of the material component. He must thus necessarily take 


' Cairo text is missing the word "bashariyya." 

? This association of the highest spirit with the ideal form of the human species 
or the cosmic person (al-insan al-kulliyya) is present in Sufi emanationist theory 
following Ibn ‘Arabi’s school. 

> The term “dhikr” refers to the “Preserved Tablet,” a symbol derived from the 
Qur'àn 85:22 and in Sufi terminology equivalent to the World of Images. 

* Mishkat, p. 26. Bukhari Jana'iz 2, 80. Tafsir 30,1; Qadar 3, Muslim, Ibn Hanbal. 
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form according to it (the specific form) and be in conformity with 
it. Humans have an erect stance, speech, and have bare skin; while 
horses are curved in stature, neigh, and are covered with hair, and 
so on with more things which are never lacking in individuals when 
their temperaments are sound. The second type of determinants are 
the internal determinants such as comprehension, finding sustenance, 
and the capacity to deal with situations which may happen to them. 

Thus every species has a certain divine law (shari‘a). Haven’t 
you seen how the bee is inspired by God, may He be Exalted, to 
track the plants and eat from their blossoms, then how to make a 
home in which all the members of its species may gather, and then 
how to collect the honey there.’ He inspired the sparrow instinc- 
tively that the male should desire the female, and then to build a 
nest, and that the two should incubate the egg, and then feed the 
young birds with their beaks. When the young birds begin to fly, 
He teaches them where to find water and where there are seeds 
and teaches them how to differentiate enemies and friends. He teaches 
them how to flee from the cat and the fowler, and how to compete 
with other members of their kind to effect benefit or ward off harm. 
Doesn’t sound nature provide the idea that these determinants go 
back to the requirement (igtida’) of the specific form? 

You should know that the happiness of individuals is plentiful 
and perfect if the determinants of the species are firmly estab- 
lished in them and their matter does not resist them. Therefore 
individuals of the species differ in terms of the happiness or dis- 
tress reckoned for that species. As long as individuals stick to the 
pattern defined by their species, they experience no pain. However, 
their nature may become altered due to some incidental causes such 
as a tumor. This is what is referred to by the Prophet, may the 
peace and blessings of God be upon him, saying, "Then his par- 
ents make him a Jew or a Christian or a Magian.” 

You should know that the human spirits are attracted to this 
place of gathering,’ sometimes because of insight and (spiritual) 
resolve and sometimes due to the embodiment of its influences in 


* Cf. Qur'àn 16:68. 

* This is the conclusion of the hadith previously cited, "Every child is created 
according to an original nature (fitra) but then his parents make a Jew, a Christian, 
or a Magian." Mishkat, p. 26. Transmitted by Bukhari and Muslim. The import is 
that surrounding circumstances affect the original nature of the person. 

’ The Holy Enclave. 
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them, giving paining or comfort. As for attraction due to insight, 
there is no one who manages to divest himself of some of the 
animalistic contaminations but that his soul makes a link with it 
(the Holy Enclave) and something from there is disclosed to it (the 
soul). This is the import of the Prophet’s saying, may the peace 
and blessings of God be upon him, “Adam and Moses met in the 
presence of their Lord,” and it has been reported from the Proph- 
et, may the peace and blessings of God be upon him, through many 
lines of transmission that the spirits of the righteous will assemble 
before the highest spirit (a/-ràh al-a'zam).? 

As for the other types of attraction, be informed that the gather- 
ing of the physical bodies and the reinstatement of the spirits to 
them"? is not a new life, but is only the completion of the preced- 
ing creation, analogous to indigestion due to over-eating. If this 
(continuity) were not so, then these (spirits) would not be the orig- 
inal ones and would not be punished for what they had done. 

You should know that many of the externally materialized things 
are like dreams in embodying meanings in the forms appropriate 
for them. An example is when the angels appeared to David, may 
peace be upon him, in the form of two adversaries and posed the 
test to him; and he realized that this symbolized his excesses (in 
desiring to marry) the wife of Uriah and he asked for forgiveness 
and turned repentantly to God, may He be Exalted." When two 
cups of wine and milk were offered to the Prophet, may the peace 
and blessings of God be upon him, and he chose the milk, this 
signified the offering of either the original nature ( fitra)? or carnal 
appetites to his people, and the choosing of the sound original na- 
ture on the part of the rightly guided among them. 


* The Cairo/Sàbiq text has “ijtama‘a” which may be a variant of the hadith with 
"ihtajja". Bukhari Anbiya? 31, Tauhid 37, Muslim, Abū Dàwüd, Tirmidhi, Ibn Majah, 
Ibn Hanbal. Mishkat, p. 23. 

? This refers to Shah Wali Allah's theory that the highest human spirits unite with 
the angels to influence the course of the world through human destiny. 

" At the Day of Assembly before the Last Judgment. 

'' All of these details do not appear in the Qur'ànic account of David. Shah Wali 
Allah refers to this aspect of David's story in his Ta’wil al-Ahadith ed. G.M. al- 
Qasimi (Hyderabad. Sindh: Shah Wali Allah Academy, 1966). English translations 
by G.H. Jalbani, (Hyderabad, Sindh: 1972) and J.M.S. Baljon, (abridged) A Mystical 
Interpretation of Prophetic Tales by an Indian Muslim: Shah Wali Allah of Delhi's 
Ta?wil al-Ahadith. (Leiden: E.J. Brill. 1973), pp. 45-46. The allegory of the two 
angels appears in Qur'àn 38:22-25. 

? That is, Islam. This hadith may be found in Mishkat, p. 1224. Bukhari Tafsir 1, 
3; Ashraba 1, 12, Nasa’i, Darimi, Ibn Hanbal. 
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Likewise when the Prophet, may the peace and blessings of God 
be upon him, was sitting with Aba Bakr and ‘Umar at the bench 
beside the well and ‘Uthman sat separately from them, this signi- 
fied what God, may He be Exalted, has decreed concerning the 
arrangement of their graves and their burial according to what Sa‘id 
ibn al-Musayyab interpreted,” and let it suffice to mention it; and 
most of the events of the Day of Assembly are of this nature. 

You should know that the attachment of the rational soul to the 
pneuma is very firm in most people. With respect to those sciences 
(of the higher worlds) which are very unfamiliar to it, the rational 
soul can be compared to the person born blind who does not rep- 
resent to himself colors or lights at all. The soul has no desire to 
obtain that knowledge except after many years and extended stretches 
of time spent among embodiments and representations. 

When the souls are first resurrected they are requited with an 
easy or difficult accounting, or by passing over the Bridge in safe- 
ty or being lacerated (by it); or by each one following his leader 
and reaching salvation, or being destroyed; or by the speaking of 
the hands and feet; or by the reading of the scrolls; or by the mani- 
festation of what one was miserly with, and his having to carry it 
on his back or be branded with it." In summary, the forms and 
embodiments of what happens to the souls accord with what the 
properties of the specific form define for them. 

Whichever man has a stronger lower soul or a more extensive 
pneuma will experience the representations related to the Day of 
Assembly more completely and abundantly. Therefore the Prophet, 
may the peace and blessings of God be upon him, related that the 
major part of the punishment of his community would occur in 
their graves. There," the things represented for the souls would be 
equivalences in their sight, such as the guidance extended in the 
mission of the Prophet, may the peace and blessings of God be 
upon him, being represented by a cistern;'® and their acts which 
will be counted for or against them being represented by the scales 


? As in the hadith narrated in Bukhari. Fadà'il al-Sahaba 5, Khan trans. V:19. 

^ These are all elements of Islamic eschatology; the weighing of acts, the passing 
over the Bridge which narrows according to the extent of the person's sinfulness, 
religious communities following their leaders, the hands and feet attesting to ac- 
tions, people reading scrolls listing their deeds, etc. 

" In the intermediary state. 

'© The cistern of Kauthar, from which the believers will drink on Judgment Day. 
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and so on; and blessing being represented by delicious and whole- 
some food, tasty drink, delightful maidens, fine garments, and a 
magnificent dwelling. 

The going out from the turbidities of delirium to the blessing (of 
God) is through amazing stages as the Prophet, may the peace and 
blessings of God be upon him and his family, explained in the 
hadith about the man who was the last man to come out of the 
fires of Hell." The souls automatically have some identical desires 
received from their species through which blessing is represented, 
and they have other desires besides this by which they are distin- 
guished from one another. These are the saying of the Prophet, 
may the peace and blessings of God be upon him: 

I entered Paradise and saw a young girl, tanned and with dark 
red lips, and I asked, “Who is that, O Gabriel?” He answered, “God 
knew the desire of Ja‘far ibn Abi Talib for tanned and red-lipped 
maidens and created her for him.”" 

And his saying, 


If God makes you enter the garden; you have only to wish to ride in 
it on a horse made from a red ruby, which will fly around with you 
wherever you want, and you will get this.'? 


And his saying, 


A man among the people of Paradise will ask his Lord for permis- 
sion to plant crops. God, may He be Exalted, will say to him, ‘Haven’t 
you received all that you wanted?’ He answered, ‘Yes, but I would 
like to grow plants.” So he sowed seeds and the plants poked up 
tops and grew erect and ripened and instantly were like mountains. 
And God, may He be Exalted, said, ‘Here you are, O son of Adam; 
indeed, nothing satisfies you. "7? 


" Mishkát, p. 1186-1187. Bukhari Riqaq 51, Tauhid 24, Tirmidhi, Ibn Májah, Ibn 
Hanbal. According to this hadith the last of the inhabitants of Hell will enter Para- 
dise after passing through successive stages, having requested God to bring him 
gradually closer and closer. 

" Kanz al-‘Ummal V:153. From Ja‘far ibn Ahmad in Fadà'il Ja'far ibn Abi Talib, 
and in Ta'rikh Ráfii from ‘Abd Allah ibn Ja‘far. 

? Mishkát, p. 1202. Tirmidhi Sifat al-janna 11, vol IV p. 87 #2666, Ibn Hanbal 
V:352. 

? Mishkat, p. 1205. Transmitted by Bukhari Tauhid 38, Harath 20, Ibn Hanbal 
II:511-512. 
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The ultimate of these is the vision of the Lord of the Worlds and 
the appearance of the Master of theophanies in the garden of Kathib.”! 
After that there will occur something about which I will not speak, 
following the example of the lawgiver, may peace and blessings be 
upon him. 


"^ Kathib refers to hills of musk where some persons will be located at the time 
of resurrection. 


BOOK III 


THE THIRD INVESTIGATION: 
THE SUPPORTS OF CIVILIZATION (THE /RTIFAQAT) 


CHAPTER 18 


The Manner of Discovering the Irtifaqat 


You should know that the human being is such that all members 
of his species accord in their need for food, drink, sexual inter- 
course, protection from the sun and the rain, seeking warmth in 
the winter, and so on. It was due to the providence of God, may 
He be Exalted, for man that He naturally inspired him based on 
the requirement of his specific form how he could manage to ac- 
complish these needs. Thus inevitably all individuals are equal in 
this except for the defective one whose substance is resistant. 

He revealed to the bee how to eat fruits, how to make a dwell- 
ing in which the members of its species assemble, how to follow 
its leader, and then how to produce honey. He revealed to the 
sparrow how to forage for nourishing seeds, how to find water, 
how to flee from the cat and the fowler, how to struggle against 
the things which prevent it from obtaining its needs, and how the 
male should mate with the female at the time of mating and then 
make a nest in the mountains, and how they should share in incu- 
bating the eggs and how they should feed the chicks. Likewise 
every species has a law (shari‘a) infused into the breasts of its 
individuals by means of the specific form. In like manner He in- 
spired human beings how to accomplish these necessities although 
He added for them along with these things, three other things which 
necessitate that his specific form be higher than all others. 

1) One of these is being motivated to do something due to a 
comprehensive outlook (al-ra’y al-kulli). Animals are only moti- 
vated to a sensorially perceived or an imagined objective due to a 
motivation arising from their physical nature, such as hunger, thirst, 
and lust. Sometimes humans devote themselves to a rational ben- 
efit that has no motivation in their physical nature, so that they 
may want to establish a just order in the town, to perfect their 
character and refine their soul, to be saved from the punishments 
of the next world, or to win a special place in peoples’ hearts. 

2) The second is that humans combine aesthetic sensibility (zarafa) 
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with the supports of civilization. Animals only desire a thing to 
meet their requirements and to fulfill their needs, while a person 
at times want to be aesthetically and emotionally delighted be- 
yond the basic need, and therefore he seeks a beautiful wife, deli- 
cious food, sumptuous clothing, and a magnificent dwelling. 

3) The third is that there are found among them people of intel- 
ligence and awareness who discover the appropriate supports of 
civilization (irtifagat), while there are people who are motivated 
by the same concerns, but who have been unable to discover a 
solution. Thus when they see and hear what the wise men have 
discovered they accept it wholeheartedly, and firmly adhere to what 
they find to be in agreement with what they know.! 

Many a person is hungry and thirsty and does not find food or 
water so that he is afflicted by severe distress until he finds them. 
Thus he seeks for a mode of development corresponding to this 
need but does not find a way. Then he chances to meet a wise 
man who had experienced the same difficulty, and has learned which 
seeds were edible and discovered how to sow them, water them, 
reap them, thresh them, winnow them, and store them until the 
time when they would be required. He has learned to dig wells for 
those far from springs and rivers and to make large jugs, water 
skins, and bowls, so that he has made this an inroad into the sup- 
ports of civilization. 

Then a person chewed seeds as they were but they could not be 
digested by his stomach and he fed on raw vegetables? and could 
not digest them. He wanted to find a solution for this but could 
not find a way to do it until he met a wise man who had discov- 
ered cooking, roasting, grinding, and baking so he adopted this as 
another inroad into the supports of civilization; and take this as an 
example for all of his needs. The reflective person has evidence in 
what we have mentioned of the origination of many beneficial things 
which previously had not been in existence in the countries. Gen- 
erations passed in this way and they did not cease doing this until 


! In his later work al-Budur al-Bàzigha, Shah Wali Allah terms this third uniquely 
human trait “takammul,” an inner urge to self perfection. a/-Budür al-Bazigha. (Arabic 
text). (Hyderabad. Sindh: Shah Wali Allah Academy, 1970. English translations by 
J. M. S. Baljon. (Lahore: Ashraf, 1988) and G.H. Jalbani (Islamabad: Hijra Council, 
1985). 

? The text has fruits (fawakih) but in this context, vegetables seems to be the 
intended meaning. 
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a great deal of the revealed sciences supported by acquired expe- 
riences were collected and they became attached to them and they 
lived and died in accordance with them. 

In summary, the situation of the necessary inspirations with these 
three things is like that of the breath. It is basically involuntary 
like the pulsation of the heart, but the choice of taking small or 
large breaths remains with the person. 

These three things are not found equally in all people due to the 
variations in their temperaments and in their minds which cause 
the infusing of a comprehensive outlook (ra’y kulli), a love of the 
aesthetic, and the deduction of the supports of civilized life, and 
their adopting these as models. Due to their differences in apply- 
ing themselves to deriving these, and this sort of causes, the sup- 
ports of civilization (irtifāqāt) have two degrees. 

The first is one which even the people of primitive societies 
possess, such as the Bedouin, the people who inhabit the moun- 
tain peaks, and the regions far from the sound climates, and this 
we will term the “First /rtifaq." The second is the one of the peo- 
ple of settled populations and the urban centers of the healthy re- 
gions where naturally people of superior virtues and wise men have 
arisen; since there are more groups of people, needs are more com- 
plex, and the types of experiences are greater. Thus abundant num- 
bers of practices were discovered, and each person held to them 
firmly. The highest aspect of this degree is what the kings who 
are people of complete luxury put into effect, to whom the wise 
men from other nations come, so that they adopt sound practices 
from them, and this is what we shall term the “Second /rtifaq." 

When the Second /rtifag was completed this required a “Third 
Irtifaq," which is that when social transactions went on among 
them and avarice, envy, the postponement of paying debts, and 
denying the rights of one another, entered these relations. Thus 
there emerged among them disagreements and disputes, and there 
arose among them those who were overpowered by these destruc- 
tive desires or naturally inclined to boldness in killing and plun- 
dering. They had supports of civilization of collective benefit but 
no one of them (alone) was able to carry them all out, or it was 
not easy for him, or he did not have the energy to do it. Thus 
people were forced to set up a king to judge among them with 
justice, restrain the rebellious one, oppose the insolent one, and 
collect from them taxes to spend as they should be spent. 
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The Third /rtifaq required a Fourth /rtifag. This occurred be- 
cause when each king was singled out in his city and wealth was 
collected for him, and champions gathered around him, greed, 
covetousness, resentment befell them (the kings) and they disput- 
ed among themselves, and battled one another, so they were forced 
to set up the caliph or to obey the one who had the authority of 
the great deputyship (khildfat). I mean by the Caliph one who has 
obtained so much power that it is seen to be impossible that an- 
other man could dispossess him of his kingdom except after many 
gatherings and the spending of much wealth—an occurrence which 
during long periods of time only one may find possible. 

Due to the variations in people and customs the caliphs differ, 
and the community of people who have more severe and violent 
natures is more in need of kings and caliphs than those who are 
the less rapacious and hateful. We want to inform you about the 
basic principles of these /rtifagat, and the contents of their divi- 
sions such as the minds of the righteous nations of superior vir- 
tues require. They have adopted them as an accepted practice and 
do not differ anywhere in it, so listen closely to what is recounted 
to you. 


CHAPTER 19 


The First Irtifaq (Stage in the Supports of Civilization) 


A aspect of this is the language that expresses what is in peo- 
ple’s minds. This is based on acts, attitudes, and bodies, which 
come to be associated with some sound through onomatopoeia, 
causal connection or something else. Then this sound is imitated 
as it is, and then used to derive forms' corresponding to varying 
meanings. Those things known by sight or arising from intuitive 
attitudes in the mind are represented by the first type (onomato- 
poeia), thus a sound is assigned which resembles them. Then lan- 
guages were expanded through associations due to resemblance, 
proximity, or by the transferal of some relationship. There are other 
principles (of the first level) which you will find in certain of our 
discussions. 

Among them are: 

Agriculture, planting, digging wells, methods of cooking and 
making stews, and making pots and water skins. 

Domesticating the animals and taming them to make use of their 
backs, meat, hides, hair, fur, milk, and their young. 

(Taking) a dwelling for protection from heat and cold such as 
caves or huts and so on. 

Clothing functioning as a covering which is made from animal 
skins or the leaves of trees or whatever their hands manufactured. 

That a male is guided to select a mate and not share her with 
any one else, in order to alleviate his lust and perpetuate his de- 
scent, and to be assisted by her in his domestic needs and in rais- 
ing and educating the children. Non-humans only select a female 
by chance, due to their being from the same litter and maturing 
together in each other’s company, or for other such reasons. 

That he is guided to tools without which cultivating, planting, 
digging wells, and domesticating animals would not be achiev- 
able, such as the pickax, bucket, plow, ropes, and so on. 


! “Sigha” means forms of speech, tenses, cases, etc. 
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That he is guided to exchanges and cooperation in certain matters. 

That the wisest and strongest will subjugate the others and be- 
come the leader and chief by one means or another. 

That there will be an accepted practice for settling their quar- 
rels, controlling the oppressor, and warding off whoever wants to 
attack them. 

Necessarily, there must be someone in every nation who dis- 
covers the methods for the supports of civilization as they relate 
to their situation and sets them out for others to follow. There 
will be among them ones who love beauty, luxury, and repose 
from whatever aspect; and those who pride themselves on their 
own courage, magnanimity, eloquence, cleverness, and so on; and 
ones who want their fame to spread or their rank to be higher. 

God, may He be Exalted, blessed His worshippers in His Great 
Book by inspiring the branches of this first stage of civilization 
with His knowledge that the imposition of the religious duties in 
the Qur'an extends to all types of people, and that only this level 
of the first stage of civilization encompasses all of them, and God 
knows better. 


CHAPTER 20 


The Art of the Proper Manner of Livelihood 
(The Second Irtifaq) 


This is the science (hikma) which examines the manner of pro- 
gressing beyond managing the needs previously established to the 
second degree (of the settled populations and towns). The basic 
principle in it is that the First /rtifag should be tested by correct 
experience in every field. Then those attitudes should be chosen 
which are further from harm and closer to benefit, while those 
other than this should be abandoned. It should be tested according 
to those superior virtues to which the people of the most perfect 
temperaments are predisposed, so that whatever this necessitates 
and requires will be chosen while everything else will be aban- 
doned. (Finally) it should be tested on the basis of friendly inter- 
action among people and proper association with them, and other 
goals arising from the universal outlook. 

The major issues of livelihood concern the proper manner of 
eating, drinking, walking, sitting, sleep, travel, defecating, sexual 
intercourse, clothing, dwellings, cleanliness, decoration, polite con- 
versation, charms against disorders, foreseeing the onslaught of 
events, banquets celebrating births, marriage, festivals, or the re- 
turn of a traveler, and other such things; as well as mourning over 
calamities, visiting the sick and the burial of the dead. 

The people of sound temperaments who inhabit the populated 
lands agree that harmful food should not be eaten, such as an 
animal which dies of natural causes, rotten food, and animals which 
have unbalanced or immoderate natures. They like to put food in 
vessels, set them on tablecloths and other such customs, and to 
wash the face and hands before eating. They avoid frivolousness 
and gluttonous behaviors or ones which would cause a grudge to 
arise among the company. Also they agree not to drink foul-smelling 
water, nor to drink water by lapping it up or gulping it down. 

They agree on preferring cleanliness, and keeping the body, 
garments, and dwelling free from two impurities: from the smell 
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of defilement and from the dirt which is naturally generated such 
as the residue left on the tooth cleaning stick, the hair under the 
arms and in the pubic area, the grime on clothes, and household 
rubbish. 

They also agree that a man should be well-dressed and that his 
clothes should be orderly and his hair and beard properly combed; 
and that a woman after marriage should adorn herself with makeup, 
jewelry, and such things. They agree that nakedness is a disgrace 
but clothing is a beautification, that showing the genital area is 
dishonor and the most complete clothing is that which conceals 
the entire body, and the clothing used to cover the genital area 
should be separate from that concealing the body. 

People also are in agreement about (censuring) prediction through 
any means, whether by dream interpretation, astrology, omens, fortune 
telling from the flight of birds, sooth-saying, geomancy, and so on. 

Everyone who was created with a sound temperament and good 
taste will necessarily choose to speak without using coarse or un- 
pleasant words. The composition of his utterances will be firm and 
faultless, and his manner of speaking will make people listen to 
him and trust him, and this person sets the standard of eloquence. 

In summary, in every topic there are issues collectively agreed 
on among the people of all countries, even if they are far from 
each other, and people after them have differed in laying down the 
principles of proper conduct. The naturalist laid them out accord- 
ing to what is approved by medical science, the astronomer ac- 
cording to the properties of the stars, and the spiritual person 
according to spiritual development (ihsdn), as you will find in detail 
in their books. Every nation has a style and set of manners which 
distinguish it, as required by variations in temperaments, habits 
and so on. 


CHAPTER 21 


The Management of the Household 


This is the science examining the way to preserve the ties existing 
between the members of the household according to the second 
degree of the stages of the supports of civilization. In it are four 
departments: marriage, having children, being the master, and as- 
sociating with one another. The basis of this is that the need for 
sexual intercourse necessitated relationship and companionship 
between man and woman, then affection for the children required 
their cooperation in raising them, and by nature the woman is the 
one of them more guided to bring up the children and the less 
intellectual of the two, the one less able to bear hardships, and the 
more totally modest and attached to the home. She is more metic- 
ulous in doing humble tasks and is the more completely obedient, 
while the man reasons more soundly, is more concerned with de- 
fending his honor, more enthusiastic in throwing himself into difficult 
tasks and more bent on domination, dispute, and so on. Thus the 
livelihood of the latter would not be complete without that of the 
former, and the former needs the latter. 

The rivalry among men for women and their sense of jealousy 
concerning them requires that their relationship is not proper un- 
less the man’s exclusive possession of his wife is settled in the 
presence of witnesses. The desire of the man for the woman and 
the depending of her honor on her guardian’ and his (the guardi- 
an’s) defending her, necessitate the dowry, engagement, and her 
guardian’s remaining disinterested (in her as a wife). If the guard- 
ian were allowed to desire the relative put under his protection, 
this would lead to great harm coming to her, since she would be 
prevented by him from marrying the one she wanted, and she would 
not have anyone who would demand marital rights on her behalf 
despite her great need for this. The offense against the ties of kin- 
ship through the quarrels of co-wives, and the like, in addition to 


! Her father or brother, in most cases. 
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soundness of temperament require that a man should not be (sexu- 
ally) attracted to the one who bore him, or towards the one who 
was born from him, or the one who is like a branch of the same 
tree with respect to him (i.e. his sister). 

Modesty in mentioning the need for sexual intercourse required 
that it should be concealed within the highest aspiration expected 
of them as if that was the goal for which the couple came together. 
Politeness in publicizing (the marriage) and setting up the domes- 
tic framework as the highest aspiration required holding a banquet 
to which people are invited and where there is singing and drumming. 

In summary, for many reasons, some which we have mentioned 
and others which we have omitted—being confident of the clever- 
ness of the intelligent ones—marriage, according to the usual form, 
I mean marriage to those not forbidden due to close relationship; 
takes place in the presence of people, with the presentation of a 
dowry and an engagement, with equality in social status, with the 
guardian refraining from (desiring) the woman, and accompanied 
by a feast. “Men support the women”? and have responsibility for 
them in matters of livelihood, and women are helpful in the home, 
raise the children, and are obedient. These are binding practices 
and matters agreed on by all people, and an original nature ac- 
cording to which God, may He be exalted, created people, and 
neither the Arabs nor the non-Arabs disagree about this. 

The spouses will not expend efforts to cooperate, in such a way 
that each one of them feels the other partner’s harms and benefits 
as affecting himself or herself, unless they have committed them- 
selves to continuing the marriage. Still there must inevitably be 
preserved a way to disengage if they do not accede to one anoth- 
er’s wishes and come to terms with one another, and this is the 
most hateful of permitted things.’ Therefore in the case of divorce 
one should pay attention to certain stipulations and to a waiting 
period. Likewise on the death of the husband, (there is a waiting 
period) out of respect for marriage in the minds of people, in order 
to render certain rights of continuity, out to fidelity to the time of 
companionship, and in order to avoid confusion about the lineage. 

The need of children for parents, and their natural sympathy for 
their children require that the training of the children be such as 


2 Quran 4:34. 
3 According to a hadith found in al-Darimi, Ibn Majah. 
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to benefit their original nature. The precedence of the parents over 
the children is necessary, for even when they grow up their par- 
ents’ superiority in wisdom and experience continues, along with 
the requirement of sound morality that kindness should be exchanged 
for kindness. Honoring parents is a compulsory practice, since they 
suffered in bringing them up to an extent that needs no elaboration. 

The variations in the capacities of human beings requires that 
among them are masters by nature, who are the most intelligent, 
independent in their livelihood, and who by nature possess strat- 
egy and luxury; and there are servants by nature who are foolish 
and subordinates who do whatever they are ordered to do. 

The livelihood of one can only be achieved through the other, 
and cooperation in both the pleasant and the disagreeable can only 
occur if they reconcile themselves to continue this relationship. 
Now, other circumstances may have required that some of them 
became captives of others, thus when this took place, ownership 
(of slaves) became organized. Necessarily there must be a cus- 
tomary practice that each will hold himself to obey, and will be 
blamed for not upholding it, and there must continue to be a way 
to attain freedom, whether through money or without it. 

Often it occurs by chance that needs and maladies may afflict 
a person, due to sickness or calamity, and he faces demands and 
requirements which he is unable to meet without aid from his fel- 
lows. All people are equal in this and therefore they need to es- 
tablish affection among themselves and to make it last so that aiding 
the one who asks for help and assisting someone in trouble will 
be a customary practice among them, which they can be required 
to do and blamed for not doing. 

Needs are at two degrees. One degree is not fulfilled until each 
considers the hurts and benefits of the other as if they were his 
own, and this will not happen unless each expends all he is capable 
of in the friendship of the other, and in spending on him and 
ensuring his inheritance rights. In sum, circumstances require on 
both sides that each take the profit with the loss. The people who 
are the most suitable for this degree are relatives, for their mutual 
love and companionship is a natural matter. 

The other degree is fulfilled by less than this. Thus it is neces- 
sary that consolation and empathy for those struck by calamities 
be accepted practice among all, and that the bond of kinship should 
be firmer and stronger than anything else. 
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The majority of the issues in this field concern recognizing the 
causes requiring getting married and leaving a marriage, the proper 
way to marry, the qualities of the husband and wife, the responsi- 
bilities of the husband in dealing kindly with his wife and protecting 
the wife from dishonor and vices, the extent of the wife’s duties 
of chastity, obedience to the husband, and exerting her capacity in 
household matters; the way to resolve cases of spousal mistreatment, 
the method of divorce, the mourning period of the woman who 
has lost her husband, the bringing up of the children, honoring the 
parents, the way of managing slaves and treating them kindly, the 
way for slaves to serve their masters, the way to manumit slaves, 
how to behave with relatives and neighbors, how to give charity 
to the poor of the locality and cooperate in alleviating the calamities 
which assail them, the proper behavior of the leader of the group 
and how he should monitor their condition, how to divide the legacy 
among the heirs, and how to preserve the lineages and the lines of 
descent. 

Therefore you will not find any nation among humanity which 
does not have convictions about the principles of these topics and 
which does not strive to establish them, despite their varying reli- 
gions and the distance between their countries, and God knows 
better. 


CHAPTER 22 


The Art of Economic Transactions (Mu‘amalat) 


This is the science examining the manner of establishing exchanges, 
cooperation, and means of earning, at the second stage of the supports 
of civilization. The basis of this is that when needs become numerous 
and excellence is sought in them, and these (needs) are aesthetic 
and emotional, it becomes impractical for everyone to undertake 
them. Some found food in excess of their needs but did not find 
water, and others had extra water but no food. Thus each desired 
what another had, so exchanging appeared to be the only solution. 
Thus this exchange arose due to necessity, so that they were forced 
to agree among themselves that each one would accept to take 
care of one need, and achieve mastery in it and make efforts to 
attain proficiency in the use of its tools, and to make it a means 
for achieving further needs through the medium of exchange, and 
this became a practice on which they agreed. 

Since many people would desire a certain thing or dislike a 
certain thing, and could not find anyone to trade in it in that case, 
they were forced to provide a way to commission things and have 
them prepared in advance and they were forced to agree to set the 
convention of mineral substances which would last a long time as 
a means of exchange among them. The most suitable among these 
were gold and silver due to their small bulk, their homogeneity, 
their greatly beneficial effect on the human body, and since they 
could be used for adornment, so these two became the natural cur- 
rency while other things were given conventional monetary values. 

The foundations of the professions are agriculture, herding, and 
the gathering of permitted goods from land, sea, mines, plants, 
and animals; and industries such as carpentry, iron-smithing, weav- 
ing, and so on, which involve working with natural substances, in 
order that the desired level of societal development in achieved 
through them. Then trade also became a profession, and running 
the affairs of the city became a profession, and then engaging in 
all the things which people need became professions. 
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The more people became refined and devoted to pleasure and 
luxury, the more the branches of the professions became diversi- 
fied. Each man would specialize in a profession for one of two 
reasons. Firstly, that it was appropriate to his strengths, such as 
the brave man finds military raiding appropriate, and the clever 
man with a good memory finds accounting suitable, and the very 
strong person would carry heavy burdens and perform difficult tasks. 
(The second reason) was due to coincidental circumstances, as the 
art of smithing seems easier for the son or neighbor of the smith 
than any other profession does to him, and easier for him than for 
another person. The resident of the seashore takes to catching fish 
as no other person does, and more than to any other profession. 
There remain those who are incapable of doing things in a sound 
way, and they stoop to occupations harmful to the city such as 
robbery, gambling, and begging. 

Exchange is either property for property, which is barter; or 
property in exchange for usufruct, which is hire and lease. Since 
the organization of the city could not be accomplished except through 
good will and love among people, and good will often leads to 
giving without a return, or delaying payment, therefore gifts and 
loans evolved. This good will is also only accomplished through 
sympathy for the poor; and thus charity evolved. Material circum- 
stances required that there be among them fools, competent ones, 
impoverished ones, and wealthy ones, those who disdained low- 
status work and those who did not, those whose needs were press- 
ing and those who were free from need. Thus, no one’s livelihood 
could be achieved without the cooperation of another, and there 
could be no cooperation except through contracts, (setting) condi- 
tions, and conventions according to a customary practice. In this 
way the branches of share-cropping, limited partnership (mudarabah), 
hire and lease, partnership, and power of attorney came into be- 
ing. Needs arose which led to borrowing and keeping in trust; then 
some attempted deception, lying and delaying of payments; so they 
were forced to institute witnessing, writing up documents, mort- 
gaging, guarantee and bills of exchange. 

The more their level of comfort increased, the more the types 
of cooperation diversified, and no community of people exists which 
does not practice these transactions and recognize justice from 
injustice, and God knows better. 


CHAPTER 23 


The Governing of the City-State (the Third Irtifaq) 


This is the science examining the manner of maintaining the bond 
existing among the people of the city.' By the city I mean a group 
living in close proximity to one another who have dealings with 
one another and who dwell in separate houses. The basic principle 
of this is that the city is a single individual in the sense of this 
bond composed of many parts and a collective attitude. Every 
composite thing may be afflicted by disorders in its material or its 
form, and it may be struck by a "sickness," that is, a state which is 
less suitable for it than another with respect to its species; while 
“health” would refer to a state which would improve and embellish it. 

Since the city comprises a great assembly (of people), it is not 
possible that all their views will all agree on preserving the just 
practice, and certain of them will not be able to rebuke others 
unless they are distinguished by rank, for this would lead to ex- 
tensive fighting and killing. The city's affairs will not be put in 
order unless the majority of the influential people agree to obey a 
person who has his own supporters and might, and whoever is 
more greedy, violent, and prone to killing and anger, needs to be 
regulated more than others. 

Among disorders (which may strike a city) are: 

1) That a group of wicked people who have vigor and power 
may join together to follow their own desires and throw off the 
just practice, either out of desire for the wealth of people, such as 
highwaymen; or in order to do harm to people out of hostility, 
malice or a desire to dominate. In this instance people have to 
gather forces together and prepare to fight. 

2) That an offender may kill, wound or strike a man, or harm 
his family, by molesting his wife or desiring his daughters or sisters 


! “Madina”, which could also be appropriately taken as "state" rather than city, 
arising from the usage of the term in the Islamic intellectual traditions influenced by 
Plato's Republic which dealt with the ideal "city-state" of his time. 
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without any right; or his wealth by open force or secret theft, or 
that he may impugn his honor by linking him with a despicable 
matter for which he comes to be blamed or by addressing him 
rudely. 

3) Acts which harm the city secretly such as black magic, sur- 
reptitiously administering poison, teaching the people wickedness, 
turning the subjects against their king, the servant against his master, 
and the wife against her husband. 

4) Immoral habits, which lead to the disregard of the necessary 
supports of civilization. Examples are homosexuality, lesbianism, 
and bestiality, for these impede marriage or cast off the sound 
original nature, as in the case of the man who behaves effeminately, 
and the woman who acts like a man. They may lead to extensive 
disputes, such as in the case of many men going to the same woman 
without her being anyone’s exclusive partner, or like addiction to 
wine. 

5) Transactions harmful to the city such as gambling and com- 
pound interest, bribery, giving short weights and measures, cheat- 
ing in commodities, adulterating goods, merchants who corner the 
market and raise prices, and hoarding crops. 

6) Difficult controversies in which all (sides) are drawn in over 
some specious argument while the real nature of the situation is 
not uncovered. What is required in this case is adherence to clear 
evidence, oaths, documents, circumstantial evidence, and so on; 
referring this back to an accepted practice, openly declaring the 
cause for preferring one side over the other, recognizing the 
subterfuges of the antagonists, and so forth. 

7) That the people of the city revert to nomadic live and suffice 
with the First /rtifaqg, or that they move away to other cities or 
distribute themselves in professions in such a way that it harms 
the city. For example, most of them become merchants and agri- 
culture declines, or most of them make their living through war- 
fare, and so on. Indeed it is necessary that the agriculturalists be 
considered like the food, and the manufacturers, traders, and those 
protecting property be considered like the salt seasoning the food. 

8) The spread of ferocious and harmful wild beasts and injuri- 
ous vermin: efforts must be made to wipe them out. 

Under the topic of effective protective measures is the construc- 
tion of structures from which all benefit, such as walls, forts, for- 
tifications, border garrisons, markets, and bridges. Other protections 
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are digging wells, discovering springs and docking provisioned boats 
at the shores of the river. Among them are extending friendliness 
and kindness to the merchants of provisions and advising the people 
of the city to deal well with outsiders, for this will provide access 
to their coming often. The farmers should be admonished not to 
leave any land uncultivated, and the craftsmen to improve their 
work and to be proficient in it. The people of the city should be en- 
couraged to acquire superior graces such as calligraphy, arithmetic, 
history, medicine and the proper methods of advancing knowledge. 

Among protective measures is being aware of the news of the 
city, so as to recognize the immoral one from the moral, to know 
who is in need in order to help him, and to know the best work- 
man in order to seek his services. 

In this time there are two principle causes for the deterioration 
of cities. One of them is the depletion of the treasury, due to the 
fact that people have made a habit of earning a living by taking 
from it on the basis that they are soldiers or ulema who have a 
right to it, or that the kings have customarily given gifts to some 
persons, such as ascetics or poets; or through some other forms of 
parasitism. Thus, the main goal among them has become gaining 
a livelihood without doing any worthwhile work, and one group 
succeeds another in making unpleasant the lives of others and have 
become a burden on the city. 

The second is the levying of heavy taxes on farmers, merchants 
and professional people and raising them until this leads to the 
obedient ones being ruined and destroyed, and the ones with enough 
strength rejecting this and rebelling. 

Certainly the city is improved through collecting small taxes, 
and establishing defense to the necessary extent. The people of 
this era should remain aware of this, and God knows better. 


CHAPTER 24 


The Conduct of Kings 


The king must be characterized by praiseworthy virtues, otherwise 
he becomes a burden upon the city. If he is not courageous and is 
weak in opposing the ones fighting to overthrow him, his subjects 
will only regard him with contempt. If he is not forbearing he will 
nearly destroy them through his strength, and if he is not wise he 
will not discover the beneficial way to manage things. He must be 
in full possession of his mental faculties, of mature age, free, male, 
having his senses of sight, hearing, and speech intact.' The people 
must agree on his nobleness and the nobility of his ancestors, they 
must have seen praiseworthy feats done by him and his ancestors, 
and they must know that he will not spare any effort in putting the 
realm in order. 

This is all corroborated by reason and the people of all nations 
have concurred in this, despite their far-flung locations and varia- 
tions in their religions, for they perceive that the benefit intended 
in appointing a king is only achieved through these things. If they 
see him overlooking any of this then they will think that he is not 
what is needed and they will despise him, and if they remain si- 
lent, they are harboring latent anger. 

The king must establish a place of honor for himself in the 
hearts of his subjects and preserve it, and he must see that his 
good reputation is perpetuated through appropriate means. The one 
who seeks a high position must be endowed with superior leader- 
ship qualities, such as courage, wisdom, generosity, forgiveness for 
the wrong-doer, and the desire to promote the common good. He 
must deal with the people as the hunter deals with the wild beast. 
For the hunter goes to the forest, then studies the gazelle and con- 
templates the attitude appropriate for its characteristics and habits 
and adapts himself to that attitude. Therefore he shows himself to 


' As stipulated in manuals of Islamic political theory regarding rulership such as 
al-Mawardi's (d. 1058) Akkam al-Sulaniyya. 
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it from afar, and he focuses his glance on its eyes and ears so that 
when he knows that it is being watchful he stays in his place as 
motionless as a rock. When he sees that it is not paying attention 
he stealthily crawls toward it. Sometimes he charms it with music 
and throws to it fine tidbits which it craves to eat, as if he were 
generous by nature and does not wish to ensnare it by means of 
this. Favors result in the love of the recipient and bonds of love 
are stronger than bonds of iron. Likewise the man who wishes to 
be outstanding among people should display the attitude which 
they like in clothing, speech, and manners. Then he should ap- 
proach them humbly and should offer them advice and affection in 
a fashion which is not frivolous; while not displaying any evi- 
dence that this is done in order to ensnare them. He teaches them 
that no one else would be able to equal him in their regard, until 
he perceives that their hearts have become convinced of his supe- 
riority and pre-eminence, that their breasts are filled with loving 
and respecting him, and that their limbs are pervaded by humility 
and submissiveness; and he must maintain them in that state, and 
do nothing to turn them against him. If anything like that should 
happen he must make amends with kindness and favor, demon- 
strating that the common good required him to do what he did, 
and that he is working for them, not against them. In spite of this, 
the king must compel obedience to himself by taking vengeance 
on the one who rebels against him. Whenever he notices that some 
man is capable in war or collecting taxes or management then he 
should multiply his reward and raise his rank to display his favor 
to him. Whenever the king perceives treachery, opposition and 
disobedience from some man, his pay should be lowered, his rank 
reduced and he should shun him. 

The king requires a more comfortable life than that of the people, 
yet he should not be too strict in assigning them tasks such as trying 
to cultivate wasteland, or protecting a very remote district, and so on. 
He should not punish anyone until it is confirmed by men of authority 
that this person deserves it and that the general good requires this. 

The king must be intuitive about human nature so that he knows 
what is secreted in people’s hearts, and he must be sagacious, thinking 
a thought simultaneously with you as if he saw it and heard it. He 
must not procrastinate, delaying what must be done until tomorrow, 
nor must he hesitate if he detects animosity from someone, to destroy 
his position and weaken his strength, and God knows better. 


CHAPTER 25 


The Policy towards Assistants 


Since the king cannot establish all of these beneficial measures 
(masalih) by himself he needs helpers to deal with every need. 
Among the conditions required of helpers are trustworthiness, ability 
to carry out orders, obedience to the king, and their good will 
towards him, publicly and in private. Anyone violating these con- 
ditions merits dismissal, so that if the king neglects to dismiss 
him he betrays the city and harms his own position. He must not 
take as assistants those whose dismissal would be difficult or who 
would have some claim over him due to familial relationship, and 
so on, so that their dismissal would be distasteful. 

The king should discriminate among the ones who love him. 
There are those who love him out of fear or greed so that they 
seek to draw him to them through ruses, and there are those who 
love him for himself and perceive his gain as their gain and his 
harm as their harm; these are the sincere advisors. 

Every man has a natural disposition according to which he was 
formed and a habit to which he is accustomed, and it is not desir- 
able that the king expect more from someone than is the capacity 
of that person. The assistants may be a protection from the evil of 
opponents in analogy to the hands of the body which carry the 
weapons; or the assistants may be managers of the city analogous 
to the natural faculties of the human being, or they may be the 
counselors of the king in analogy to the mind and senses of a 
person. The king must ask every day what news they have, and 
know whatever improvement or negative development has occurred. 

Since the king and his assistants perform a beneficial service to 
the city it is proper that their livelihood be provided by it. It is 
necessary that there be a just practice for collecting the ‘ushr and 
khardj taxes! which does not harm the people but suffices the need. 


' The land taxes levied on various types of terrain. The khardj is a land tax levied 
on non-Muslim subjects while the ‘ushr is levied for public assistance on Muslim- 
held land. 
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It is not desirable that every person and property be taxed, and the 
kings of the nations of the East and West have agreed that taxes 
should be levied on the people of abundant wealth and amassed 
riches, and on wealth multiplying from productive property such 
as breeding animals, agriculture, and commercial activity; and if 
more than this is required, then on the tradesmen. 

The king must have a policy toward his army, and the method 
of management here is like that of the skilled riding master with 
his horse, in that he knows the types of gaits; whether trotting, 
running, galloping, and others, and the bad habits such as obsti- 
nacy, and so on, and the things which train the horse by making a 
profound impression such as the goad, the crop, and the whip. 
Thus he observes the horse and whenever it does what displeases 
him or stops doing what he wants, he warns it through what its 
nature obeys, and through this he tames its impetuousness. He 
doesn’t intend by this that its mind should become confused, nor 
that it should not understand why he strikes it, but rather he wants 
the image of what he is teaching it to be represented in its mind 
and fixed in its heart, and that the fear of punishment will become 
established in its mind. Once the desired action is achieved and 
the reprehensible one is avoided, he should not abandon the train- 
ing until he sees that the desired pattern of behavior has become 
second nature and habitual for it, so that even without the whip, 
the horse will not be disposed to things which conflict with the 
desired goal. Likewise it is necessary for the trainer of the army 
that he know the desired method in taking action and refraining, 
and the things which will serve as a warning to them, and he must 
never be neglectful of any of these things 

The number of assistants is not limited but is proportional to 
the needs of the city. Sometimes two assistants will be required 
for a task while sometimes one assistant will suffice for two tasks. 
However there are five principal helpers: 

1) The judge (qadi), who must be a free person, male, mature, 
possessing his mental faculties intact, capable, knowing the prac- 
tice of transactions and the artifices of the disputants in their liti- 
gation. He must be strict and forbearing, combining both at the 
same time. He must consider two aspects. One of them is know- 
ing the true status of the case whether it is a contract, misdeed, or 
a matter contested between them. The second (aspect is) what each 
one of the claimants wants from the other, and which of the two 
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claims is more sound and preferable. He must also consider the 
way of examining information, for there may be evidence about 
which people have no doubt that demands an unequivocal judg- 
ment, and there may be evidence which is not so clear, requiring 
a judgment short of the former one. 

2) The second is the commander of the warriors who must know 
all about war materiel and how to mold champions and heroes. He 
must recognize the potential usefulness of every man, the manner 
of preparing and training the army, the deployment of spies, and 
how to get information about the strategies of the opponents. 

3) The third is the manager (chief of police) of the city, who 
must be experienced, having recognized the means to the good and 
the bad for the city. He must be both strict and forbearing and be 
one of those people who does not remain silent when he sees some- 
thing which displeases him. He must select a deputy from each 
group who knows about its affairs, so that through him they can 
be regulated, and who will be held accountable for their situation. 

4) The fourth is the revenue collector (‘a@amil) who must know 
the means of taxing wealth and distributing it to the ones entitled 
to it. 

5) The fifth is the chamberlain (wakil) who is responsible for 
the well-being of the king. For the king, with all of his other du- 
ties, is not given the opportunity to pay attention to the proper 
ordering of his own daily life. 


CHAPTER 26 


The Fourth Irtifaq (the Caliphate) 


This is the science investigating the political strategy (siyasa) of 
the rulers of the cities and their kings, and the way of preserving 
the bonds existing among the people of the regions. That is, when 
each king is independently selected in his city, property is col- 
lected as taxes for him and brave people gather around him. The 
fact that their (the kings’) temperaments will vary and their ca- 
pacities are different necessitates that injustice and the abandon- 
ment of the rightly guided custom will arise among them. Certain 
ones will desire to take over another’s state and they will envy 
and fight with one another for petty reasons' like the desire for 
wealth or land, or due to envy or malice. When this spreads and 
increases among kings they are forced to appoint a Caliph. The 
Caliph is a person who has an army and equipment which make it 
clearly impossible for someone else to usurp his domain. This could 
only be imaginable after a general calamity, great strife, many 
gatherings, and the expenditure of huge sums of money which 
people would fall short of attaining, and which ordinarily are im- 
possible. 

Once the Caliph is established and the quality of life in his realm 
improves, and the haughty submit to him and the kings obey him, 
the blessing of God is accomplished and the land and the people 
become content. The Caliph must undertake combat to prevent harm 
befalling them from savage people who plunder their property, 
imprison their sons, and dishonor their wives. 

This is the need which prompted the Children of Israel to say to 
one of their prophets,” “Send us a king so that we may fight in the 
path of God.” 


! Ard? juz’iyya—literally, partial outlooks. The opposite of the comprehensive outlook 
(al-ra’y al-kulli). 

? Le., Samuel. 

? Qur'àn 2:246. 
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In the beginning when persons of lustful or savage conduct turned 
to evil in their way of life and sowed corruption on the earth; 
God, may He be Exalted, inspired the prophets, either directly or 
through an intermediary, that He would take away their power 
and that He would kill those who could not ultimately be reformed, 
for they, in relation to the human species, are like a limb afflicted 
by gangrene. This is the thing indicated in His, may He be Exalted, 
saying, “Had God not driven back some people by means of others, 
hermits’ cells and churches, oratories and mosques wherein the 
name of Allah is often mentioned, would have been pulled down,” 
and His saying, “Fight against them until there is no more perse- 
cution.” The Caliph can not conceivably fight against tyrannical 
kings and eradicate their power except by means of monetary re- 
sources and raising forces. In order to do this he must know the 
required principles of each one of the following: war, truce, and im- 
posing land and poll taxes.* 

First he must well consider what is the goal of the fighting, 
whether the prevention of wrongdoing, the destruction of savage, 
foul people whom there is no hope of reforming, crushing people 
whose evil is of a somewhat lower order by wiping out their power, 
or crushing a group corrupting the earth through killing or impris- 
oning the leaders who were organizing them or by confiscating 
their wealth and land, or by getting the subjects to desist from 
supporting them. The Caliph should not rush into trying to accom- 
plish a goal greater than his capacity, nor should he wish to ac- 
quire wealth through annihilating a righteous body of his supporters. 
He must win over the hearts of the people and understand the 
potential benefit in each one, and not depend on any person be- 
yond his capacity. He must elevate and respect the leading class 
and the resourceful people. In goading them to battle he must both 
incite and intimidate, but first he must give attention to dividing 
the union of his opponents, blunting their strength, and striking 
fear in their hearts, so that under his power they appear to be 
helpless. When he triumphs in this, he should implement the in- 
tention concerning them which he had planned before the war. If 


* Qur'àn 22:40. This is a verse giving permission to those who fight because they 
were wronged. 

5 Qur'àn 2:193. 

5 The kharàj is the land tax paid by non-Muslim subjects while the jizya is a 
head or poll tax levied on non-Muslims living in Muslim territories. 
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he fears that they will rebel another time he should impose on 
them a grueling land tax and a poll-tax which will extirpate them, 
and he should destroy their strongholds and render them unable to 
perform their (rebellious) acts. 

Since the Caliph must ensure the soundness of a mixture de- 
rived from the combination of extremely incongruous elements, 
he must be alert and send spies into every quarter and effectively 
employ perspicacity about human character. When he sees that a 
faction is forming among his forces he must not delay in forming 
another such group which will never connive with the first. If he 
sees that a man solicits the Caliphate he must not hesitate to shield 
himself from his boldness and he must bring his power to an end 
and weaken his strength. 

He must make obeying his orders and bearing good will to- 
wards him accepted practice among them. It is not sufficient that 
these be merely accepted, but rather there must be external signs 
of their acceptance to which his subjects should be obliged to adhere, 
such as their praying for him, acclaiming his glory in great as- 
semblies, and conforming to a style and attitude ordained by the 
Caliph, such as the convention of having coins stamped with the 
name of the Caliph in our time, and God knows better. 


CHAPTER 27 


The Agreement of People on the Principles of the Irtifaqat 


You should know that no city in the inhabited climes and no peo- 
ple of the nations of balanced temperaments and virtuous morals 
is devoid of the supports of civilization, from the time of Adam, 
may peace be upon him, until Judgment Day. Their principles are 
agreed upon by all, century after century, and generation after 
generation. People will always severely repudiate anyone who dis- 
obeys them, and they consider them to be self-evident due to their 
great repute. Do not be dissuaded from what we have mentioned 
because of people’s variations in the patterns and ramifications of 
the Irtifaqat. Thus they agree, for example, on preventing the stench 
of the dead and concealing their private parts, but they differ in 
the forms. Some of them choose burial in the earth and some of 
them cremation. They agree on publicizing marriage and openly 
distinguishing it from fornication in the presence of witnesses but 
they differ in the forms. Thus, some choose witnessing, accep- 
tance, and feasts, while others choose drumming and singing, and 
put on magnificent clothes which are only donned for important 
banquets. Likewise they agree on the punishment of adulterers and 
thieves, but differ in that some choose stoning and cutting off a 
hand while others choose severe beating, painful confinement, and 
crushing fines. 

Don’t let yourself be led to reject our view due to its being 
contradicted by two groups. One of them are the foolish who are 
like animals; the multitude has no doubt that their character is 
deficient and that their minds are defective. They can deduce the 
stupidity of these people from their failure to bind themselves by 
these restrictions. 

The second group are the profligates. If what is in their hearts 
were carefully examined, it would become apparent that they be- 
lieve in the /rtifagát; however, their passions have overcome them 
and they disobey the laws, testifying to their own profligacy. They 
fornicate with the daughters and sisters of the people, but if some- 
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one committed such acts with their own daughters or sisters, they 
would nearly explode with rage. They would definitely realize that 
what happens to other people is the same as what they experience, 
and that the harm of these things is a violation of the order of the 
city; it is only that lust has blinded them. Theft, extortion, and so 
on may be discoursed upon similarly. 

It must not be thought that people have agreed on these things 
for no reason, in the same way that the people of the East and the 
West may agree on eating a certain type of food; such a view is a 
blatant error. Rather the original nature decrees that people, with 
all their varying temperaments, the distance between their coun- 
tries and the various schools of thought and religions that they 
follow, can only agree on these things due to a consistency of the 
original nature derived from the form of the human species, and 
from commonly occurring needs which are identical for individu- 
als of the species, and due to virtues which the well-being of the 
species requires in the temperaments of its members. 

If a man were brought up in the wilderness far from civilization 
and did not learn its customs from anyone; still he would neces- 
sarily experience hunger, thirst, lust, and the inevitable desire for 
a woman, and necessarily, if their temperaments were sound, chil- 
dren would be produced. They would join with other families and 
have social relations with one another, and thus the First /rtifaq 
would be completely organized. Then when these people multi- 
plied, people of superior virtues would inevitably be found among 
them and circumstances necessitating the emergence of the rest of 
the supports of civilization would arise, and God knows better. 


CHAPTER 28 


The Conventions Current Among People 


You should know that in relationship to the supports of civiliza- 
tion conventions (al-rusüm) are analogous to the heart in the hu- 
man body. The divine laws primarily and essentially consider these 
conventions, and they are what is discussed and referred to in the 
heavenly injunctions. There are causes due to which they arise, 
such as their being discovered by wise men, and such as the inspi- 
ration of God, may He be Exalted, which is sent into the hearts of 
those supported by the angelic light.! There are reasons why these 
conventions become disseminated among mankind; for example 
their being the practice of a great king before whom people sub- 
mit, or they may be an elaboration of what people find in their 
hearts, so that they accept them on the basis of their inner testi- 
mony. There are reasons why people cling firmly to them such as 
their having experienced a punishment from the unseen world when 
they were neglected, or the occurrence of evil when they were ig- 
nored, or that the people of rightly-guided opinions condemn aban- 
doning them, and so on. The insightful man may be able to verify 
this according to the vitality of practices or their dying out in many 
countries, in correspondence to what we have mentioned. 

The current practices, if they are true in their basic premise, will 
preserve the sound supports of civilization and lead individuals to 
their theoretical and practical perfection. If it were not for these, 
most people would be like animals. How many men conduct mar- 
riage and other transactions in the desired manner, and if they were 
asked the reason for abiding by these conditions they would not 
find any answer other than its having been agreed upon by the 
people. At the very most a person might possess a general knowl- 
edge which he can not articulate, let alone being able to give a 
preliminary explanation of its social function (irtifag). Thus such a 
person, if he did not follow customary practice, would almost be 


! The light from the Holy Enclave which supports prophetic missions. 
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like the animals. However, these customary practices may also come 
to include invalid elements and people may come to be deceived 
in this regard. This occurs when a group takes charge who are 
dominated by limited perspectives rather than (considering) the 
comprehensive beneficial purposes. Thus they perform predatory 
acts such as highway robbery and extortion, and lustful acts such 
as homosexuality and men behaving effeminately women, or they 
take up harmful professions such as usury and giving short meas- 
ure and weight. Or they may become accustomed to stylish cloth- 
ing and feasting which tend towards extravagance and require extreme 
preoccupation with earning money. Alternatively, they may become 
involved in amusements which lead to the neglect of their present 
livelihood and of the next life, such as musical instruments, chess, 
hunting, acquiring pigeons and so on. They may impose crushing 
taxes on travelers, or a land tax which ruins their subjects, or they 
may be miserly and quarrelsome in their dealings amongst them- 
selves. They approve of doing such things to the people, but do 
not like it done to be done to themselves, and no one can criticize 
them because of their power and their despotic authority. Then the 
sinful members of the community arise to follow in their footsteps 
and help them, making efforts to spread these things. A group of 
people then comes forth, in whose hearts no strong inclination to 
righteous acts has been created but who are neither inclined to 
their opposite, and they are led to adhere to such actions by what 
they see their leaders doing; and perhaps the righteous procedures 
may be unknown to them. There remains among the rest of the 
people a group whose original nature is sound and who do not mix 
with them, and they conceal their wrath, so that an evil practice 
becomes established and reinforced (due to their silence). 

It is incumbent on people of comprehensive outlooks that they 
expend efforts in spreading the right, and in suppressing and ob- 
structing the wrong. Sometimes this is only possible through dis- 
putations or fights; and all of this is counted among the best of 
pious actions. 

Once a rightly-guided practice is established the people assent 
to it age after age, and live and die according to it, and their souls 
and sciences become engrained in it so that they consider it insep- 
arable from the principles, present and absent. No one would want 
to deviate from it or rebel against it except a person whose soul 
was loathsome, whose reason was confused, whose lust had gained 
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ascendancy and who was controlled by passion. Then, if he carries 
out this deviation a testimony to his depravity is secreted in his 
heart, and a veil is lowered between him and the universal benefi- 
cial interest. If his act is completed this veil becomes an illustra- 
tion of his psychological sickness, and this will be an impediment 
in his religion. 

When this rightly-guided practice is clearly established the Highest 
Council raise prayers for those who conform to it and against those 
who oppose it, and satisfaction is established in the Holy Enclave 
for the person who follows this practice, and wrath upon him op- 
poses it. When the customary practices are of this type, they are 
counted as being part of “the original nature (fitra) according to 
which God, may He be Exalted, created human beings,” and God 
knows better. 


? Quran 30:30. 
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THE FOURTH INVESTIGATION: 
HUMAN FELICITY 


CHAPTER 29 


Concerning the True Nature of Felicity 


You should know that the human being has a perfection required 
by the specific form, and perfection required by the position of the 
human species, in terms of the proximate and remote genus.’ The 
(ultimate) felicity,’ the lack of which is detrimental to humans, 
and which people of sound reason surely strive for, is the first of 
these two perfections. 

This is because a person may customarily be praised for attributes 
which he shares with mineral bodies, such as length and great height, 
and if “felicity” (sa ada) were these, then the mountains would be 
more complete in well-being. Or a person may be praised for prop- 
erties which he shares with the plants, such as growing properly 
and emerging with beautiful designs and radiant forms, so that if 
well-being consisted of these, then the red anemone and the rose 
would have more complete perfection. Or a person may be praised 
for properties which he shares with the animals like great strength, 
loudness of voice, being very lustful, eating and drinking plenti- 
fully, and having abundant anger and envy; and if this were felicity, 
then the donkey would have more complete felicity. 

Characteristics which are particular to humans, such as cultivat- 
ed virtues, sound supports for civilization (irtifàqat), elevated crafts, 
and high position—it immediately appears that these are the ulti- 
mate felicity of humans. Thus you see that in every nation of man- 
kind those who have greater discernment and a more sound opinion 
desire their acquisition; and that they consider things other than 


' The animal is the proximate genus and the inanimate the remote one. 

? Felicity or happiness—‘sa‘dda”—is a term used in the tradition of philosophical 
ethics (akhlàq). Plato's theory of virtue and Aristotelian ethical theory had a strong 
influence on the Islamic tradition once these Greek works were translated into Ara- 
bic. The use of the term “felicity” or “well-being” here, and elsewhere in this text, 
should therefore be understood as the ultimate felicity which arises through the ac- 
quisition of virtues and the refinement of the soul. Islamic thinkers such as al-Ghazzali 
and Shah Wali Allah understood this as being consistent with the Qur'ànic concept 
of human nature and the effect of actions on it in this life and the next. 
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these not to be praiseworthy attributes. However, the matter has 
still not been precisely stated, because the basis of these (praise- 
worthy attributes) is found among individual animals. Thus cour- 
age is based on anger, the love of revenge, being steadfast in adversity, 
and advancing into dangerous situations, and all of these are abun- 
dantly found in male beasts. However, it is not called “courage” 
until after the emanation of the rational soul refines these so that 
they become guided by the universal beneficial purpose and arise 
due to a reasoned motivation. Likewise the basis of the crafts is 
found among animals such as the sparrow, which builds nests. In- 
deed, many things that animals naturally make, man could not make 
even with great difficulty. However, on the contrary, the truth is 
that this felicity is incidental, and the true felicity is the guiding of 
the animalistic by the rational soul, the compliance of the passions 
with reason, the rational soul’s vanquishing the animalistic, and 
reason being dominant over the passions. All of the other charac- 
teristics are negligible. 

You should know that the matters involved in true felicity are of 
two categories. 

1) One category comes under the topic of the emergence of the 
rational soul’s emanation in daily life through the decree of innate 
disposition (jibbila). It is not possible to acquire the desired virtue 
through this category, but rather sometimes a dipping into these 
acts may take place due to their attractiveness, especially through 
a fragmentary concept, as is the case of the deficient person; in 
contrast to the desired perfection. An example would be the person 
who wants to acquire courage through provoking anger, conflict, 
and so on; or the one who wants to acquire eloquence through 
knowing Arabic poetry and oratory. Virtues (akhlāq) only emerge 
through contact with other members of the species, and the sup- 
ports of civilization are only devised in response to coincidental 
needs, and the crafts are only accomplished through tools and material; 
and all of these things come to an end with the passing away of 
the life of this world. Thus, if the deficient person dies in this 
condition, and he was loathsome, he remains devoid of perfection. 
If the images of these (worldly) connections cling to his soul, then 
the harm to him is greater than the benefit. 

2) The second category has as its spirit the attitude of submis- 
sion on the part of the animalistic to the angelic force, so that the 
former comports itself according to the inspiration of the angelic 
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and is colored by its hue, while the angelic prevents it from taking 
on the colors of the world, and from having its base imprints stamped 
on it like the imprinting of the sealing ring on the wax. There is 
no way for this to occur except that the angelic (force) requires 
something through its essential nature and sends an inspiration about 
it to the animalistic, and suggests this to it, so that (in turn) the 
animalistic obeys it and does not rebel or withhold itself from it. 
Thus, it (the angelic) keeps on ordering and the animalistic obey- 
ing, and things continue in this way until the animalistic force 
becomes accustomed to this and is trained. Those things which the 
angelic decrees through its essential nature, and which the animal- 
istic is compelled to do despite its reluctance are of the sort that 
make the former happy and the latter depressed, such as the imita- 
tion of Malakut and the striving for Jabarüt, for they are a partic- 
ularity of the angelic, and the animalistic is at the utmost distance 
from them. Or (this continues until) whatever the animalistic decrees, 
takes pleasure in, and craves for in its excesses, is abandoned. 

This second category is called acts of worship and religious ex- 
ercises,? and these participate in the acquisition of the desired vir- 
tues which are missing. The investigation of this point goes back 
to the fact that true felicity is not ensnared except through acts of 
worship. Therefore the universal beneficial purpose calls to human 
individuals from the aperture of the specific form* and insistently 
orders them to carry out the improvement of the attributes which 
are a second perfection for it? to the extent which they are needed. 
It also commands people to make the ultimate goal of their con- 
centrated attention and the target of their sights the refinement of 
the soul, and its adornment with attitudes which make it resemble 
what is above it among the Highest Council, and to prepare it for 
the revelation of the realities of Jabarüt and Malaküt. (It commands 
them) to make the animalistic submissive to the angelic and obedi- 
ent to it, and to make it a showcase for the manifestation of its 
commands. 

When human individuals are sound according to their species, 
and their matter is capable of manifesting the properties of the 
species, completely and abundantly, they yearn for this (ultimate) 


> Acts of worship (“bādāt) reinforce the requirements of the angelic, while reli- 
gious exercises (riyadat) train the animalistic. 

^ As mentioned in Chapter 5. 

> The development of the supports of civilization, great skills, virtues, and so on. 
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felicity and are attracted to it as iron is attracted to a magnet. This 
is the innate character (khalq) according to which God, may He be 
Exalted, created man, and the original nature, according to which 
God, may He be Exalted, constituted human beings. Therefore there 
has been no nation possessing balanced temperaments among hu- 
mankind which does not have among it a group of great people 
who give importance to the perfection of this innate character and 
consider it to be the ultimate felicity. The kings and wise men, and 
those beneath them, see them as attaining what is exalted above all 
the felicities of this world, and as being joined to the angels and 
affiliated with their circle so that they (these people) seek their 
blessing and kiss their hands and feet. Thus how can it be that the 
Arabs and the non-Arabs, despite the differences of their customs 
and religions and the distances between their cities and countries, 
agree on one thing with a unity of species—except due to the affinity 
of the original nature? How could this not be so, once you have 
recognized that the angelic force is present in the basic human original 
nature, and once you have recognized the superior and greatest people 
among them, and God knows better. 


CHAPTER 30 


The Differences among People in Felicity 


You should know that courage and the rest of the virtues are found 
in varying degrees in human individuals. 

Among them there is the person who is totally lacking in it, 
whose attainment of it is forever hopeless because of the establish- 
ment of the contrary form at the base of his nature. Examples are 
the effeminate one or the weak-hearted person with respect to courage. 

Among them is the person deficient in courage, in whom it may 
be hopefully (be developed) after his practicing actions, sayings, 
and attitudes appropriate for it, learning such things from coura- 
geous people, and remembering the stories of those most perfect in 
it, i.e. what happened to them in the past, for they remained firm 
in adversities and confronted dangerous situations. 

Among them is the person having the basis of the virtue created 
in his nature but who is constantly prone to errors, so that if he is 
ordered to restrain himself from them, this is very oppressive for 
him and he becomes silent in anger. If he is ordered to do some- 
thing compatible with his nature it would be like sulfur to which 
fire is set, for its combustion would not be delayed. 

Among them is the person in whom the virtue is created com- 
pletely and abundantly. He will necessarily rush to accomplish its 
requirements, and if he is most strongly induced to be cowardly, 
for example, still he will not accede. Bringing forth acts consistent 
with this virtue and attitudes suitable to it will be easy for him by 
nature, without any convention or inducement. This person is the 
leader in this virtue and needs no teacher at all, and those who are 
inferior to him in this virtue should follow his example and firmly 
grasp his ways. They must hold themselves to the imitation of his 
attitudes and bear in mind his experiences in order that they may 
bring forth the perfection of this virtue anticipated in them accord- 
ing to that which has been decreed in their case. 

Likewise human beings differ with respect to the virtue upon 
which their felicity depends. 
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Among them is the person totally deprived of it whose becoming 
righteous cannot be hoped for, like the one whom Khidr' killed, 
who was by nature an unbeliever. This is what is indicated in God’s, 
may He be Exalted, saying, “Blind, deaf and dumb, they will not repent.'? 

Among them is the deficient one in whom this (virtue) may be 
anticipated after arduous exercises and protracted actions which punish 
his lower soul. Such a person needs the incitement of the call of 
the prophets and the customary practices handed down from them, 
and these ones are the majority of the people. It is for them that 
the sending of prophets is primarily and essentially intended. 

Among them is person in whom the virtue was placed in a general 
sense but who also makes mistakes. Thus, he must have an exemplar 
in most cases in order to elaborate and set out the attitudes which 
are appropriate for the virtue. Concerning these ones God, may He be 
exalted, says “Whose oil would almost glow forth (of itself) though 
no fire touched it.” These people are called the “Ones who excel." 

Among types of people are the prophets who were able without 
a previous exemplar or inducement to bring forth the perfection of 
this virtue and choose the attitudes suitable for it and the means 
for making the one lacking it acquire it, to make it persist in some- 
one in whom it is already present, and to perfect the person who is 
deficient in it. Thus while following the requirements of their nat- 
ural disposition, they systematized the codes of behavior, which 
people bear in mind and take up as a statute. Indeed, when iron- 
working, trade and their likes are not grasped by most people ex- 
cept through practices transmitted from their forefathers; what is 
one to think about these noble pursuits to which only those given 
success by God are guided? Under this topic it is necessary to 
realize the compelling need for the prophets, and the need to fol- 
low their practices and to study their reports (ahadith), and God 
knows better. 


' Qur'àn 18:75ff. Khidr is alluded to in the Qur'ànic account of Moses where he 
appears as his mysterious teacher. Part of Moses' training was not to question Khidr's 
actions which include killing a young man. Later it is disclosed that the man was by 
nature an unbeliever who would have committed very evil actions. This is elaborat- 
ed in hadith reports, see for example, Mishkat, p. 1222. Bukhari Anbiya’ 23, Khan 
trans. IV:405. 

? Qur'àn 2:18. 

* Qur'àn 24:35. 

* *Al-Sábiqün" are "those who excel in good deeds" mentioned in Qur'àn 56:10. 
In Shah Wali Allàh's terminology these are people whose angelic side is strongest. 
See Chapter 69 of the present work. 


CHAPTER 31 


The Divisions among People in their Manner of Obtaining This 
Felicity 


You should know that this (highest) felicity is obtained in two ways. 

1) One of them resembles sloughing off the animalistic nature, 
and this is done by adhering to stratagems which bring about a 
suspension of the rules of nature, a quenching of its heat, an extin- 
guishing of the flame of its sciences and conditions. This is effected 
by turning with complete attention to what lies beyond Jabarüt, by 
the soul accepting knowledge completely divorced from space and 
time and pleasure different from the familiar pleasures in every 
way, until he no longer mixes with other people, nor desires what 
they desire, nor fears what they fear, for he is in a distant region 
and a place far removed from them. 

This is the felicity which the Theosophs' among the philoso- 
phers and the Majdhübs? among the Sufis crave. A very few of 
them attain the utmost peak of its summit and the rest remain 
ardently longing for it with their sights set on it, their glances 
aspiring to it, holding themselves to the formal imitation of its 
attitudes. 

2) The second (of these ways to obtain felicity) is in the line of 
reforming the animalistic side and correcting its deviation while 
retaining the connection to its essential nature. This is effected when 
one tries to have the animalistic imitate the acts, attitudes, memo- 
ries, and so on, of the rational soul. For example, as the mute tries 
to convey the speech of people by his gestures, and the one who is 
portraying psychological states of fear and shame (imitates) by using 
visible attitudes associated with these states; and as the woman 
who has lost a child expresses grief with words and laments which 


! *"Muta'allihün"—those philosophers such as the /shraqis who follow the 
illuminationist philosophy of Shihabuddin Suhrawardi (d. 1191) or the Wujüdis who 
follow Ibn al-‘Arabi’s (d. 1240) doctrine of the Unity of Being. 

? Majdhübs are the Sufis who are uncontrollably “drawn or attracted" toward the 
Divine presence. 
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no one can hear without becoming sorrowful and having the image 
of grief arise in him. 

Since the divine management in the world is based on the choice 
of what is ever more proximate and ever more simple, and the 
concern is for the betterment of those following the same course 
as the generality of the individuals of the species rather than the 
exceptional and extraordinary ones, and the best interests of the 
two worlds are regulated so as not to disturb the order of anything 
in them; the grace and mercy of God required that He send the 
prophets in the first place and essentially to establish the second 
way; to summon to it and urge people on in it. The first way is 
indicated through entailed allusions and implied intimations and 
nothing else, and “God has the convincing argument.'? 

The elaboration of this is that the first way of attaining felicity 
only arises among people having a strong contention of the two 
sides (tajàdhub)* and they are few; and through performing severe 
religious exercises and having a strong detachment (from the world), 
and very few do this. Their models are a group who neglect their 
own livelihood and for whom the world does not matter. This first 
way is only achieved through the advance preparations of a right- 
eous group from the second (path)? This group (of mutually 
conflicting sides) cannot avoid neglecting one of the two felicities; 
either bettering the supports of civilization in this world or reform- 
ing the lower soul for the next life. Thus, if most people took 
up the first way, the world would go to ruin, and if it were im- 
posed on them it would be the imposition of an impossible thing, 
since the supports of civilization have become second nature to 
people. 

The models of the second way are the people who are instructed 
(mufahhamünY and they are the reformers who take on the governing 
of religion and the world at the same time. Their summons is ac- 
cepted and their precedents are followed, and encompassed within 
them is the perfection of those who were equipped with inner inte- 
gration (al-mustalihin) among “the Ones who Excel in good works" 
(sabiqün), and the People of the Right Side (ashab al-yamin), and 


> Qur'àn 6:149. 

* That is, a pulling in opposite directions of the angelic and the animalistic sides. 

* That is, the prophets preceded the ascetics. 

é They are instructed by God and the angels, for further details of this concept 
refer to Chapter 55. 
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these are the majority of people.’ The intelligent, the foolish, the 
busy or the idle person is capable of following this second way, 
and there is no hardship in this. This way suffices the servant of 
God in straightening out his lower soul and preventing its devia- 
tion, and in protecting him from the dreaded torments of the Next 
World, since every soul has angelic actions whose presence makes 
it happy, or by whose absence it is pained. As for the principle of 
stripping away (the animalistic side), the regenerations of the grave 
and the resurrection will happen to the soul in such a way that the 
person does not understand their nature, even after some time. Poem: 


Time will reveal to you that of which you were ignorant, 
and someone will bring you news, whom you had not commissioned 
to do so. 


In sum, comprehending and deeply penetrating the aspects of 
the good is at the level of something impossible for most people, 
and simple ignorance is not harmful, and God knows better. 


” According to Shah Wali Allah the ones of the right side (ashab al-yamin), Qur'àn 
56:27, are people who receive the forms but not the spirits of things, since both 
their angelic and animalistic sides are weak. These types of persons are discussed in 
Chapter 69 of the present work. 

* Lines by the pre-Islamic poet, Tarafah ibn al-‘Abd, d. c. 564 C.E. Author of a 
Mu‘allaga of which these lines are the last verses. Sharh Diwan Tarafah ibn al-‘Abd 
(Beirut: Dar Maktaba al-Hayat, 1983), 28. 


CHAPTER 32 


The Principles to Which the Attainment of the Second Way Goes 
Back 


You should know that there are very many ways to obtain felicity 
by the second way, but God in His grace made me understand that 
they go back to four qualities (khisal) which the animalistic side 
takes on when the rational soul dominates it, forcing it to do to 
what is suitable for it. These are the states of man most similar to 
the attributes of the Highest Council, and a preparation for becom- 
ing associated with them and joining their circle. He made me 
understand that He sent the prophets to summon and urge on to 
them, and that the divine laws are an elaboration of this and are 
based upon it. 

1) One of the qualities is purity (tahàra). The true nature of this 
is that when a person's original nature is sound, his temperament 
healthy, and his heart free from the lower states which distract it 
from contemplation, and then he becomes soiled with impurities 
and needs to urinate or defecate or has recently had sexual inter- 
course or what leads up to it; his soul becomes constricted, he is 
struck by depression and sadness, and he finds himself in a great 
stupor. Therefore when he unburdens himself of the two most un- 
clean things, and he rubs his body and bathes and puts on his best 
clothes and perfumes himself, then that constriction is repelled from 
him and he finds in its place relaxation, happiness, and expansive- 
ness. All of this is not for the purpose of displaying one's image 
before people or in order to maintain their conventions, but it is 
rather due solely to the decree of the rational soul. 

The first state is called "ritual impurity" (hadath) and the sec- 
ond, "purity." The wise person, and the one who exhibits the sound 
properties of the species with the material capacity to submit to 
the properties of the specific form, knows that the two states are 
distinct from one another and by nature loves one state and hates 
the other. The ignorant man, if his animalistic side becomes some- 
what weaker and he continues in a state of purity and devotion to 
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piety, and occupies himself with recognizing both of the states; 
will inevitably recognize them and be able to distinguish the one 
from the other. 

Purity is the attribute of the pneuma which most resembles the 
states of the Highest Council in their detachment from animalistic 
impurities and their rejoicing in the light which they possess. There- 
fore purity prepares the soul to be clothed in its perfection in ac- 
cordance with the practical faculty.’ 

Ritual impurity, when it gains power over man and surrounds 
him on all sides, causes in him a propensity to receive the whis- 
perings and visions of the devils by means of the sensus communis 
(hiss mushtarik) and in nightmares. It also causes a propensity for 
the appearance of darkness around him in what is close to the ra- 
tional soul, and for him to imagine accursed and vile beasts. When 
purity gains power over a person and he becomes surrounded by 
it, notices it, and relies on it, it will give rise to a propensity for 
receiving the inspirations of the angels, seeing them, having good 
dreams, the manifestation of the lights, the representation of pleas- 
ant things, and other splendid and blessed effects. 

2) The second virtue is humbling oneself (ikhbat) before God, 
may He be Exalted. Its true nature is that when a person who is 
sound (in temperament) and detached (from other concerns) is re- 
minded of the signs and attributes of God, may He be exalted, and 
applies himself assiduously to recalling these, the rational soul is 
alerted and the senses and the body submit to it, and become faint 
and disconcerted. An inclination towards the Holy arises, and his 
state is like that of the rabble in the court of Kings, who observe 
their own insignificance and the overwhelming power of those (kings) 
to withhold or bestow. This is the state of the pneuma nearest and 
most similar to the state of the Highest Council in their orientation 
towards their Creator while they are rapt in His majesty and en- 
grossed in proclaiming His holiness. Therefore these states are a 
preparation for bringing the soul to its intellectual perfection, by 
which I mean the imprinting of the divine gnosis on the tablet of 
its mind, and its being joined to that Presence in some way, al- 
though the power of expression falls short in describing this. 


' This practical faculty, along with the intellectual one, distinguishes humans from 
animals. Practical and intellectual perfection in acquiring virtues is discussed in Chapter 
33. 
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3) The third quality is magnanimity (samdaha). Its true nature is 
the soul's refusal to follow the promptings of the animalistic force, 
and its not having its imprints etched on it, so that the harmful 
effect of its pollution does not attach to it. This is because the 
(lower) soul, when it is preoccupied in the affair of its livelihood, 
desires women, seeks to amass pleasures, or wants to devour food. 
It strives to obtain these things until it fulfills its needs for them. 
Likewise, when it becomes angered or is covetous of something, 
inevitably it will remain for a time engrossed in this mood, and 
certainly will not direct its concern at what lies beyond it. Then, 
when this state ceases, if it (the soul) is magnanimous, it will emerge 
from these narrow straits as if it had never been in them at all. If 
it is not magnanimous, then it will become enmeshed in these moods 
and take on their contours as the imprints of the sealing ring are 
assumed by the wax. 

When the magnanimous soul separates from the body and un- 
burdens itself of the dark accumulated bonds, returning to its orig- 
inal state; it will not find any of those things which opposed the 
angelic side while in this world and it will achieve intimacy and 
have a most agreeable existence. 

The impressions of greed are represented in the soul, as you see 
in the case of the person who has been robbed of a precious pos- 
session. If he is magnanimous his mind will not be disturbed, but 
if he has a weak soul, he will become like a madman and his 
losses will obsess him. 

There are many names for magnanimity and its opposite depending 
on the pertinent conditions. If property is involved these are called 
“generosity” and “miserliness,” and if lustful desire for sex or food, 
they are called "continence" or "cupidity." If they relate to the 
desire for luxury and remaining far from hardship, they are called 
"patience" or "impatience," and when they concern a motive for 
transgressing what is forbidden in the divine law they are called 
“moral conscience (taqwd)" or “depravity.” 

When magnanimity takes hold over a person, his soul remains 
free from worldly desires and is prepared for the higher, transcendent 
pleasures. Magnanimity is a cast of mind which prevents man from 
being controlled by anything which is contrary to the desired per- 
fection, intellectually or practically. 

4) The fourth quality is justice ('adála). This is a habit (malaka) 
acquired in the soul which gives rise to those acts through which 
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the order of the city and the quarter is established with ease. It 
seems as if the soul is naturally disposed to these acts. The secret 
of this is that the angels and the souls divested of bodily attach- 
ments? are imprinted with what God intended in creating the world, 
in terms of setting right its order, and so on, and thus what pleases 
them becomes transformed into what is suitable for this order, and 
this is the nature of the pure spirit? Then, when the soul separates 
from its body while something of this quality persists in it, it is 
delighted to the fullest extent and finds a means for pleasure dis- 
tinct from more base pleasures. If it separates (from the body) while 
the opposite of this trait is within it, the state is depressing for it 
and it is estranged and pained. Thus, when God sends a prophet to 
establish the religion and “to bring people from the darkness into 
the light’* and to make the people establish justice; whoever strives 
to spread this light and make a path for it among the people will 
be shown mercy, while he who tries to deflect and extinguish it 
will be cursed and reviled. When justice is consolidated in a per- 
son, a cooperation is engendered between him and the Bearers of 
the Throne? and those near to the circle of angels who are the 
medium for the descent of generosity and blessings. This becomes 
an open door between him and them, and a place for the descent 
of their colors and influences such as enable the soul to be fur- 
nished with intuitions from the angels, and provoked to act accord- 
ing to these. 

Once you have verified the true nature of these four qualities 
and understood the way that they necessitate intellectual and prac- 
tical perfection, and how they prepare for following the path of the 
angels; and once you have realized the way that the divine laws 
branch out for them according to (the exigencies) of every age, 
then you will be given great good and you will become a person 
of sound judgment (a faqih) in religion, one of those for whom 
God intends good. The state composed of these (four qualities) is 
called the original nature (fitra). There are causes through which 
the original nature is fulfilled; some of them are intellectual, and 


? Le., the Highest Council. 

> Detached from the body. 

^ An echo of Qur'àn 14:1, 14:5, 57:9, etc. 

$ The highest angels. 

* An echo of the hadith “man aráda allàhu bihi khairan yufgihuhu.” Bukhari ‘Ilm, 
10 Khums 7, I‘tisam 10. 
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others practical, and there are veils which block man from this and 
ruses for rending these veils. We wish to alert you to these mat- 
ters, so listen well to what is related to you, with success granted 
by God, may He be Exalted; and God knows better. 


CHAPTER 33 


The Way of Acquiring These Qualities, Perfecting The One Who 
is Deficient in Them, and Restoring The Missing Ones 


You should know that the acquisition of these qualities is regulat- 
ed in two ways, one intellectual and the other practical. 

1) As for the intellectual regulation, it is required because the 
nature obeys the intellectual faculties and therefore we see the ceasing 
of passion and lust when something comes to mind which causes 
the mood of shame or fear to arise in the soul. Thus, when a per- 
son’s knowledge becomes filled with what is suitable for the orig- 
inal nature, this leads to its becoming established in the soul. This 
is, that he will believe that he has a Lord transcendent above all 
human defilements, and that “not an atom’s weight escapes His 
notice on the earth or in the heavens.”' (He believes that) "there 
are no three having a secret conversation but that He is the fourth, 
and no five but that He is the sixth,” that “He does what He 
wants” and “decrees as He wills,’ that no one can deny His de- 
cree nor forbid His order, that He bestows the basis of existence 
and the physical and psychological blessings which are derived from 
it, and that He rewards him for his actions, good with good and 
evil with evil. This is His, may He be Exalted, saying, “My ser- 
vant sinned and he knew that he had a Lord who forgives sins and 
(takes men to task) for sin; I have forgiven My servant.” 

In summary, he believes in that which produces awe and the 
utmost reverence with a firm conviction, which does not allow 
there to remain or arise in his heart so much as a gnat’s wing of 
submission to or fear of any other. He believes that human perfec- 
tion is to turn to his Lord and worship Him and that the best state 


' Quran 34:3. 

? As stated in Qur'àn 58:7. 

> Quran 14:27, 22:18. 

* Qur'àn 5:1. 

* A hadith qudsi, or Prophetic report of God's saying. Muslim Tauba 29, Siddiqi 
trans. IV:1439. 
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of human beings is to resemble and approach the angels. He also 
believes that these things bring him nearer to his Lord, that God is 
pleased by his doing them, that God has the right to these things 
from him, and that he must fully discharge them. 

In summary, he knows incontrovertibly that (his ultimate) felic- 
ity lies in the acquisition of these qualities and that his misery 
lies in neglecting them and that he necessarily must have a severe 
punishment to strongly warn and powerfully alarm the animalistic 
side. 

The paths of the prophets differ in this (intellectual regulation). 
The most important thing that God, may He be Exalted, revealed 
to Abraham, may peace be upon him, was reminding people of the 
clear signs of God, His Exalted Attributes, and His cosmic and 
personal blessings, until it was confirmed in a way to which noth- 
ing could be added that He is worthy of having them sacrifice all 
their comforts for Him, that they should prefer remembering Him 
over thinking of anything else, should love Him greatly, and wor- 
ship Him to the furthest extent of their efforts. God added to this 
for Moses, may peace be upon him, reminding people of the “Days 
of God,” that is, the explanation of God's, may He be Exalted, 
requital of the obedient and the disobedient in this world,’ and His 
transposing of blessings for adversities, so that fearing sins and a 
strong inclination to acts of obedience were represented in their 
hearts. 

For our Prophet, may the peace and blessings of God be upon 
him, He included along with these two things the warnings and 
good tidings about the events of the grave, and what follows it, 
and an explanation of the properties of piety and sin. Simply knowing 
about these things is not sufficient; rather they must be repeated 
and reiterated frequently and observed at all times, and kept in 
view until the intellectual faculties are filled with them and the 
limbs are guided by them. 

These three things (brought by the Prophets)* along with two 
other ones, one of them the explanation of the rules of the compul- 
sory and the forbidden, and so on, and the second of them how to 


* Ayyàm Allah. 

7 Especially the punishments of previous nations who turned away from the teachings 
of their prophets. 

* Le., recalling the Days of God, giving warning and good tidings, and explaining 
the properties of piety and sin. 
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dispute with the unbelievers, are five arts which are basis of the 
sciences of the great Qur'àn.? 

2) As for the practical regulation (of the acquisition of these 
qualities), the most important thing is choosing attitudes, acts, and 
things which remind the soul of the desired qualities and alert it to 
them, and which stir it and urge it on, either through a habitual 
connection between it and the quality, or due to the soul's being 
the expected place to find the quality by virtue of innate suitab- 
ility. Just as the man who wants to arouse his soul to anger and 
experience it vividly imagines the abuse that someone he is angry 
with hurls at him and that brings him shame and so on; and the 
wailing woman, when she wants to resume her grieving reminds 
her self of the good qualities of the deceased and imagines them, 
and incites her thoughts to review them, quickly and slowly; and 
the one who desires sexual intercourse persists in whatever moti- 
vates to it. There are very many similar instances of this phenom- 
enon which will not baffle the one who wishes to understand all 
aspects of the discussion. Likewise there are for each one of these 
qualities means by which it is acquired, and one must depend on 
the mystical perception (dhauq) of the people of genuine mystical 
experience for knowledge of these matters. 

Thus, the causes of impurity are the filling of the heart with a 
low state"? like the satisfaction of lust for women through his hav- 
ing intercourse and sexual contact; or by his harboring inside him- 
self things which are opposed to the truth; and by the curses of the 
Highest Council surrounding him; and his needing to urinate or 
defecate, or having just urinated, defecated or broken wind, and 
these three things are the wastes of the stomach. (Other causes of 
impurity are) the body being dirty, bad breath, the accumulation of 
nasal mucus, growing the pubic and armpit hair, having the cloth- 
ing or body soiled by dirty things which render men ritually impure; 
filling the senses with an image which evokes the lower state, such 
as filth, looking at the genitalia, watching the mating of animals, 
staring during sexual intercourse, slandering the angels and right- 
eous people, and striving to harm people. 


? This theme of five Qur'ànic arts is elaborated in Shah Wali Allah’s book on 
interpretation of the Qur'àn, al-Fauz al-Kabir fi-Usül al-Tafsir, Arabic original with 
Urdu translation by Maulana Rashid Ahmad Ansari (Lahore: Maktaba Burhan. 1963). 
English translation by G.N. Jalbani, The Principles of Qur'an Commentary, (Islamabad: 
National Hijra Council, 1985). See also Chapter 7 of the present work. 

' That is, the excess of the requirements of the animal side. 
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The causes of purity lie in the elimination of these things, the 
acquisition of their opposites, and the habitual carrying out of those 
things which establish his being extremely clean, such as full bath- 
ing (ghusl) and ritual ablutions (wudi?), putting on one's best gar- 
ments and using scent. The performance of these things will alert 
the soul to the attribute of purity. 

The causes of humility are his holding his soul to the highest 
states of reverence possible for him, in standing with bowed head, 
prostrating (in prayer), speaking words which indicate intimate con- 
versation with and submission before God, and asking Him for the 
fulfillment of one's needs. These things make the soul strongly aware 
of the attribute of humility and submission (before God). 

The causes of magnanimity are practicing generosity, giving lib- 
erally, forgiving the one who does wrong, maintaining fortitude in 
the face of adversity, and so on. 

The causes of justice are preserving the rightly-guided practice 
in all of its details, and God knows better. 


CHAPTER 34 


The Veils Preventing the Manifestation of the Sound 
Original Nature (Fitra) 


You should know that most of the veils are of three kinds: 
1) The veil of nature, 
2) The veil of convention (rasm), and 
3) The veil of misinterpretation.! 


That is because the drives for food, drink, and marriage are built 
into man and his heart is made an instrument of natural states like 
sorrow, joy, anger, fear, and other things; so that it continues to be 
occupied with these, since each state is preceded by the soul turn- 
ing its attention toward its causes and the intellectual faculties yielding 
to what is appropriate for it. This combines with the soul's absorp- 
tion in this state and distraction from everything else, and with the 
remaining of some trace of its shadow and contamination. Thus 
days and nights pass while someone is in this (state), not free to 
acquire anything else which might perfect him. Many a man may 
step into this slough and not come out for his whole life. Many a 
man may be dominated by the decree of the physical nature so that 
he withdraws his attention from the surveillance of convention and 
reason, and is not held back by censure; and this veil is called the 
lower soul (nafs). However the man whose reason is developed 
and whose awareness is abundant, will snatch from his moments 
(awqat) opportunities in which to suspend his natural, physical states, 
and will enlarge his soul for these (higher) states and others. He 
will merit the emanation of other types of knowledge not realized 
by the requirements of the physical nature, and will be attracted to 
the perfection of the species in accordance with the two faculties, 
the intellectual and the practical. Then, when he opens the eye of 
his insight, he will at first see his people; with arts of civilization, 


' “Su? al-ma Tifa.” That is, a misinterpretation or misconception of God and His 
Attributes. 
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fashion, things they pride themselves on, and rhetorical and tech- 
nical excellence; so that he will be very impressed and will 
take these things up completely with a firm intention and strong 
enthusiasm. 

This is the veil of convention which is called “the world.” Among 
people there are ones who remain absorbed in this until the time 
of death. Then these graces vanish completely because they only 
come about through the body and physical instruments, and the 
soul remains stripped of them and possesses nothing. What hap- 
pens to him resembles the case of the owner of a garden which 
was struck by a cyclone, or like “ashes blown away by a strong 
wind on the day of a gale.”” 

If he is extremely alert and very astute, he may ascertain by 
some rationally demonstrated or rhetorical proof, or by following 
the divine law, that he has a Lord, Almighty over all of His wor- 
shippers, Who manages their affairs and bestows all blessings on 
them. Therefore He has created in his heart an inclination to Him, 
and a love for Him so that he wants to draw near to Him, raise his 
requests to Him, and throw himself before Him. Some men suc- 
ceed in gaining this end, while others miss it. 

Most errors are of two kinds; to believe that the Necessary Being’ 
has the attributes of created things, or to believe that created things 
possess the attributes of the Necessary Being. This first is anthro- 
pomorphism (tashbih) which arises from drawing analogies about 
the unseen on the basis of what is perceived. The second is associ- 
ating others with God (ishrak) which arises from seeing extraordi- 
nary effects among human beings and thinking that they are 
attributable to them in the sense that they create them, and that 
these effects essentially belong to them. 

You must examine all human individuals. Do you see any in- 
consistency in what I have told you? I do not think that you will 
find any. On the contrary, every person, even if he follows some 
divine law, must experience moments that are drowned in the veil 
of nature whether these moments are few or many. 

As long as he continues to carry out conventional acts there will 
be moments overcome by the veil of convention, and at that time 


? Qur'an 14:18 “Their works are as ashes blown away by a strong wind on the 


day of a gale.” 
> "Wajib (al-wujüd)." The one who has Necessary Existence, as opposed to every- 
thing else, the existence of which is contingent. 
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he will give importance to emulating the wise men of his nation in 
speech, clothing, morals and life style. There will be moments when 
he hearkens to what he is used to listening to, and does not listen 
to the reports about Jabarüt and the unseen management of the 
world, and God knows better. 


CHAPTER 35 


The Way of Removing These Veils 


You should know that the way to manage (the lifting of) the veil 
of nature consists of two methods: one of them to which some- 
body can be commanded, incited and urged; and the other which is 
imposed on a person from above, and for which he is held ac- 
countable whether he wishes or refuses. The first consists of exer- 
cises and practices that weaken the animalistic, like fasting and 
staying awake at night. Among people there are some who are 
excessive and choose to alter God’s creation by acts such as cas- 
tration and letting atrophy! the important limbs such as the hand 
and the foot, and these are the most ignorant among people. The 
best things are moderate ones, and thus fasting and night vigils are 
like the antidote for poison which should be used in proportion to 
need. 

The second way is undertaking the repudiation of those who, 
following their physical natures, go against the rightly-guided practice, 
by explaining the way to become free of every domination by na- 
ture, and setting a practice for this. The people should not be treated 
with too much severity, although verbal reprimand will not suffice 
in all cases and in some matters painful beatings and debilitating 
fines are necessary. The most deserving of these (punishments) are 
those extreme behaviors whose harm affects others adversely, such 
as adultery and murder. 

The way to effect (the pulling aside) of the veil of convention is 
through two methods. One of them is that the recollection of God, 
may He be Exalted, should be included with every useful act, some- 
times by memorizing the phrases which He commanded and some- 
times by complying with limits and restrictions that are only observed 
for the sake of God. The second is to make acts of worship wide- 
spread conventions and to emphasize their preservation, whether 
they wish to do them or refuse, to condemn abandoning them, and 


' Literally, “dehydrating.” 
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to prevent a person from obtaining the things he deserves such as 
status, and so on, as a punishment for omitting these things. Through 
these two ways of regulating them the disasters of convention will 
be averted, and the conventions will become a support for the worship 
of God, and become a means of summoning to the truth. 

Misinterpretation of both categories (anthropomorphism and 
associationism) arises from two causes. One of them is that a per- 
son is not able to truly know his Lord, due to His great elevation 
above human qualities and His transcendence of the features of 
temporally originated and tangible things. The way of regulating 
this is that people should be addressed only according to what their 
minds can comprehend. 

The basis of this is that there is nothing, whether existent or 
non-existent, and which is conceived of as either occupying space 
or as an abstraction, but that the knowledge of man can grasp it, 
either through the direct presentation of its form (Audür suratihi) 
or through analogizing or inference, even (in the case of) absolute 
non-being (al- ‘adm al-mutlaq) and the absolutely unknown (al-majhül 
al-mutlaq). 

Thus non-existence is known from the aspect of knowing exist- 
ence and observing that it (the non-existent) cannot be qualified 
by existence. He knows the meaning which is derived from the 
grammatical form based on the pattern of the passive participle 
(maf'üly (i.e., for the verb “j-h-/” this form is majhül “the un- 
known") and he knows the meaning of "absolute" (mutlaq). Thus 
he combines these things and adds one to the other, so that a com- 
posite image is arranged that discloses the non-compound thing 
whose depiction was intended and which has neither external nor 
mental existence. In this way, perhaps, he may consider a theoret- 
ical concept and apply what he considers to be a genus and a dif- 
ferentia, so he combines the two of them and obtains a composite 
concept in order to disclose what he wishes to conceptualize. 

Thus, for example, people should be told that God, may He be 
Exalted, is “a Being existent in a way unlike our existence," and 
that “He is Alive in a way unlike our life." 


? The argument here is based on logic and the Arabic language. In this case the 
“absolute unknown" (al-majhul al-mutlaq) is known through comprehending what is 
“unknowing” (j-A-/]) of which the “unknown thing" (majhal) is the passive partici- 
ple, and then combining this with the concept of "absolute" (mutlaq). 
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In summary, (in describing God) attributes that are the source of 
praise in (our) perception should be used. Three senses are taken 
into account in whatever we (normally) perceive. Firstly: a thing 
that possesses these attributes and from which their effects have 
proceeded. Secondly: a thing that does not possess these attributes 
and it is not in its nature to have them. Thirdly: a thing that does 
not have them although it is within its nature to have them. Exam- 
ples are: “living,” “inanimate,” and “dead.” These (praiseworthy) 
attributes may be confirmed (about God) through the confirmation 
of their effects and this comparison obliges us to admit that He is 
not like us. 

The second reason for misinterpretation (with regard to God) is 
the representation of the tangible form along with its embellish- 
ment, and the pleasures along with their beauty, and the filling of 
the intellectual faculties with sensory images, so that the heart yields 
to these, and attention to God is not pure. The way of rectifying 
this consists of religious exercises and actions which prepare man 
for lofty emanations even if these should occur in the next life. He 
should withdraw to perform devotions and eliminate distraction as 
far as possible, as the Prophet of God, may the peace and bless- 
ings of God be upon him, tore down the figured curtain and re- 
moved the shirt with designs on it, and God knows better.’ 


> «A?isha told the Prophet that she had used a figured curtain for screening a room 
and he tore it down. Mishkat, p. 941. The hadith mentioning that the Prophet re- 
moved a brocaded shirt may be found in Mishkat, p. 921. Bukhari Khan translation 
IV:297-99. 
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THE FIFTH INVESTIGATION: 
PIETY AND SIN 


CHAPTER 36 


Preface: Concerning the True Nature of Piety and Sin 


We have already elaborated the rationale behind requital and its 
essential nature. Then we described the supports of civilization to 
which humans are naturally predisposed, and these remain in effect 
among people and are inseparable from them. Then we described 
(the ultimate) felicity and the means for acquiring it. It is now, 
therefore, the appropriate time to undertake the investigation into 
the meaning of piety and sin. 

Piety is every act which a person does as a requirement of his 
submission to the Highest Council, his being effaced in accepting 
inspiration from God, and his surrendering himself to the divine 
purpose. It consists of every act which is rewarded by good in this 
world or the next, every act which benefits the supports of civili- 
zation upon which the human order is based, and every act which 
promotes the state of submission and removes the veils. 

Sin is every act which man does as a result of his obedience to 
the devil and which results in his surrendering to his purpose, ev- 
ery act which is rewarded by evil in this world and the next, every 
act which damages the supports of civilization, and every act which 
reinforces the attitude opposed to submission and which strength- 
ens the veils. The supports of civilization were discovered by skillful 
people, and then the other people followed them due to the testi- 
mony of their hearts, and all the people of the earth concurred in 
them, or at least those worth taking into account. Similarly, with 
regard to piety, there are established practices (sunan) that God, 
may He be Exalted, has inspired in the hearts of those who are 
supported by the angelic light who are dominated by the ethic of 
the original nature (fitra), in the same way in which He has in- 
spired bees with what is suitable for their livelihood. Thus they 
customarily practice them, adopt and teach them, and urge to them, 
so that people emulate them. The people of all the religious com- 
munities in all regions of the earth agree on them, despite the dis- 
tances between their lands and the differences in their religions, 
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due to the decree of a consistency of the original nature and a 
requirement of the species. This difference in the forms of these 
practices does not preclude (this basic congruence) once there is 
agreement on their principles, neither does the obstruction of a 
defective group. If insightful people were to reflect on this group 
they would have no doubt that their matter had defied the form of 
the species and could not permit the expression for its properties. 
These ones with respect to other people are like a supernumerary 
member of the body whose excision would be more desirable it 
then its remaining. 

There are important causes behind the extensive spread of these 
practices, and established ways of managing them which were de- 
termined by those who were aided by revelation, may the bless- 
ings of God be upon them. Thus they have established for themselves 
a great indebtedness on the part of humanity. We want to make 
you aware of the basic principles of these practices which have 
been agreed upon by the majority of the inhabitants of all of the 
sound regions who are members of great nations; including mysti- 
cal philosophers (muta’allihin), kings, and wise men, who possess 
sagacious opinions, and whether they are Arabs, non-Arabs, Jews, 
Magians, or Hindus. We will explain the nature of their originating 
from the submission of the animalistic force to the angelic one, 
and also certain of their benefits, on the basis of what we ourselves 
have experienced more than once; and sound reason leads to this, 
and God knows better. 


CHAPTER 37 


The Unity of God (Tauhid) 


The most basic principle of piety and the mainstay of its various 
aspects is the doctrine of the unity of God. This is because humil- 
ity before the Lord of the worlds, which is the greatest of the vir- 
tues in acquiring ultimate felicity, depends on this. This is the basis 
of the intellectual regulation of (acquiring virtue) which is the more 
useful of the two regulations.' Through this man is able to address 
himself completely to learning from the Unseen, and to prepare his 
soul to become connected to it? through becoming sanctified. The 
Prophet, may the peace and blessings of God be upon him, has 
informed us of its importance and of its being one of the types of 
piety that is comparable to the human heart, which when it is sound, 
everything is sound, and when it is corrupted, all is corrupt? He 
also indicated its importance when he used the phrase about a man 
who died without associating anything else with God that "he entered 
Paradise," or that "God prevented him from going to Hell", or that 
“he was not veiled from Paradise," and other expressions of this 
sort. He reported from his Blessed and Exalted Lord, “Whoever 
meets Me (on the Day of Judgment) with enough sins to fill the 
earth, but not associating another thing with God, I shall meet him 
with one (an earth) like it full of forgiveness.” 

You should know that there are four degrees of Tauhid. 

1) The first 1s the restriction of necessary existence to Him, may 
He be Exalted, for none other than He is Necessary.* 


! See Chapter 33 on the two measures (intellectual and practical) for acquiring 
the qualities which lead to happiness. 

? Attached to the Unseen, through connections to the angels. 

* Bukhàri Imàn 39, Also cited in the introductory section. 

^ Such as the hadith in Bukhari Bad’ al-khalq 6, Khan trans. IV:296, Muslim 
Imàn Ch. 41, trans. I:54—55. 

? Mishkát, p. 496. Muslim Dhikr 22, Tirmidhi, Ibn Majah, Darimi, Ibn Hanbal. 

* The proof of the existence of God established by the philosopher Ibn Sinà (d. 
1037) was that God's existence is necessary, in contrast to the contingent existences 
of everything else. Henceforth God was termed the Necessary Being (wajib al-wujüd). 
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2) The second is the restriction of the creation of the Throne, 
the Heavens, the earth, and the rest of the substances to Him, may 
He be Exalted. These two levels were not discussed in the divine 
scriptures and the Arab polytheists, Jews, and Christians did not 
disagree about them; rather the Magnificent Qur'àn asserted that 
these were premises accepted by them.’ 

3) The third is restricting the management of the heavens and 
earth and what lies between them to Him, may He be Exalted. 

4) The fourth is that no one besides Him is entitled to be wor- 
shipped, and these two are intertwined and inseparable due to a 
natural connection between them. 

Some sects of people have disagreed on these latter two degrees, 
the majority of them falling into three groups. 

a) The first are the star-worshippers who believed that the stars 
were worthy of being worshipped and that worshipping them would 
bring benefits in this world, and that raising requests to them was 
legitimate. They said, “We have established that they have a great 
influence in daily events and on man's fortune and his misfortune, 
and his health and illness; and that they have intelligent, transcendent 
souls which cause them to move, and that they do not neglect those 
who worship them." Thus they made images in their names and 
worshipped them. 

b) (The second group) are associators (polytheists) who concurred 
with the Muslims concerning God's management of the important 
things and that He judges and decides, and that He leaves no choice 
to others. However, they did not agree with the Muslims regarding 
the remaining matters. They believed that the righteous ones be- 
fore them had worshipped God and drawn nearer to Him, so that 
due to this God had bestowed divinity on them, making them wor- 
thy of being worshipped by the rest of God's creatures. This would 
be like the case of a servant who serves the king of kings and does 
his service well, so that he is given the robe of honor of the king, 
and the government of one of his cities is entrusted to him so that 
he becomes entitled to being listened to and obeyed by the people 


That His existence (wujüd) was part of His essence, entailed by it, is an additional 
aspect of Ibn Sinà's proof. When Shah Wali Allah mentions that the necessity of 
God's existence is asserted in the Qur'àn it is in the sense of His primacy over all 
other things. 

? For example the Qur'ànic verse, “If you were to ask them who had created the 
heavens and the earth, they would say the Exalted, the All-Knowing, created them." 
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of that city. They said that the worship of God is only accepted if 
it is included in worshipping these ones, for indeed God is at the 
extreme limit of being Exalted, and thus worshipping Him does 
not serve to approach Him, so that rather these ones must be wor- 
shipped in order for people to “approach closer to God in proxim- 
ity."* They also said that these beings hear, see, intercede for their 
worshippers, manage their affairs, and give them help; and they 
carved stones in their names and made the stones a focus for di- 
recting their worship toward these beings. Then there came gener- 
ations after them who did not understand the difference between 
the idols and the one in whose image they were made, so they 
thought that these were the very objects of worship. Therefore God, 
may He be Exalted, refuted them, sometimes warning that judg- 
ment and kingship belonged to Him exclusively, and sometimes by 
explaining that these were inanimate objects. "Have they feet where- 
with they walk, or hands wherewith they hold or have they eyes 
wherewith they see, or have they ears wherewith they hear?” 

c) The Christians (the third group) believed that the Messiah, 
may peace be upon him, had a special relationship to God and was 
higher than other created beings, and that for this reason he should 
not be called a "servant" or considered equal to another person, 
for this would be poor manners with respect to him, and would 
overlook his special relationship to God. Some of them inclined to 
express this particularity by calling him the “son of God,” in view 
of the fact that the father is kind to the son, educates him under 
his supervision, and that he (the son) is above the servants, and 
thus this name is more appropriate to him. Some of them were 
inclined to call him “God” considering that the Necessary Being 
had become incarnated in him and entered into him, and that for 
this reason he could produce effects which had never been ob- 
served among humans, such as raising the dead and creating the 
birds.'° They considered that his speech was the speech of God, 
and that to worship him was to worship God. Then after them came 
generations who did not understand the reason for this appellation, 
and they would all but make "sonship" literally true or claim that 
he was (God) the Necessary Being in all respects. Therefore God, 


* Qur'àn 39:3. 

? Quran 7:195. 

© Qur'àn 3:49, 5:110. By God's leave Jesus created a bird from clay, breathed 
into it, and it came to life. 
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may He be Exalted, refuted them, sometimes by the fact that He 
does not have a consort,'' and sometimes by His being the Creator 
of the heavens and earth out of nothing. "But His command, when 
He intends a thing, is only that He says unto it: ‘Be!’ And it is." 

These are the three groups which have made extensive claims 
and (concocted) many fables which are not concealed from the one 
who pursues the matter. The Magnificent Qur'an discussed these 
two levels (of the unity of God) and has fully refuted the confusion 
of the unbelievers. 


" As in Qur'àn 6:101. "How should He have a son, seeing that He has no con- 
sort?" 
12 Qur'àn 36:81. 


CHAPTER 38 


Concerning the True Nature of Associationism (Shirk) 


You should know that worship is the utmost act of humbleness. 
The utmost humbling of oneself before another must be either through 
the form, for example one standing while another prostrates, or 
through the intent, in which one intends by this act the honoring 
of the master on the part of servants; like the way that subjects 
honor their king, or pupils respect their teacher. There is no third 
type besides these two. 

Since it is established that the angels prostrated to salute (sujud 
al-tahiyya) Adam, may peace be upon him, and that the brothers 
of Joseph, may peace be upon him, prostrated to Joseph, and that 
prostration is the highest form of giving respect, it necessarily fol- 
lows there is no (physical) distinction (between the acts of prostra- 
tion)! except through their intention. However the matter up until 
now has not been made precise, since the word "master," for ex- 
ample, is used in various senses. What is meant in this context is 
certainly “the one worshipped,” thus it was construed as being within 
the definition of "worship." The precise rendition (of this defini- 
tion) is that humility requires the taking into consideration of weakness 
in the humble one and strength in the other; and baseness in the 
humble one and nobility in the other; and obedience and submis- 
sion in the humble one and domination and giving orders in the 
other. À person, when left to himself, necessarily perceives that 
there are two standards set for strength, nobility, dominance, and 
other similar things which are used to express "perfection." One 
standard is that for himself and others who resemble him, and the 
other standard is for the One who is completely exalted above the 
blemish of temporal origination and contingency. 

For the one to whom something of the properties of this Exalted 
Being is conveyed, the knowledge of unseen things (al-‘ilm bi-l-ghaib) 


! That is, between the prostration of worshipping God (sujitd al-‘ibada) and 
that of respect for a creature (sujad al-tahiyya). 
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is set at two levels. (The first is) knowledge acquired through vi- 
sion and ordering premises, or through intuition or in dreams, or 
through receiving inspiration, from which he finds himself never to 
be totally cut off. (Secondly) there is innate knowledge (‘ilm dhati) 
which is inherent in the essence of the knower and which he does 
not learn from anyone else, nor does he acquire it by his own effort.’ 
Similarly having an effect, managing, and controlling—whichever 
expression you use—is set at two levels. In one sense as doing 
something using limbs, faculties, and getting assistance from the 
properties of temperament such as heat and cold, and other similar 
things which a person is easily or remotely capable of doing. The 
second sense would be that of bringing something into being through 
other than a bodily property, and without directly contacting anything, 
and this is His, saying, “But his command, when he intends a thing, 
is only that he says to it, ‘Be!’ And it is.” 

Therefore greatness, nobility, and power are fixed at two levels. 

1) One of them is like the greatness of the king in relation to 
his subjects due to his many assistants and greater power, or like 
the greatness of the hero or teacher in relation to the one whose 
courage is weak or to the pupil, in that one finds himself sharing 
in the basis of the thing. 

2) The second level is that which is only found in the greatly 
Exalted One. Do not give up the investigation into this secret until 
you verify that the one who realizes that the chain of contingency 
must terminate by reaching a Necessary One who does not need 
any other cause, is forced to classify these properties which are 
used for praise according to two levels: one suitable for what is 
There (the Divine level) and the other suitable for those to whom 
he compares himself. 

The expressions employed at the two levels are close, and thus 
sometimes the pronouncements of the divine laws are applied in a 
sense other than their intent. Often a person comes to know about 
an effect proceeding from some human individuals or angels or 
someone else, which he regards as being remote from the members 
of his own species. The matter then becomes confused for him, so 
that he affirms for that person divine nobility, holiness, and a di- 
vine dominance. People are not equal in recognizing the exalted 


? This type of knowledge is also known as ‘ilm huduri, i.e., direct knowledge. 
? Quran 36:82. 
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level. Among them is one who comprehends the powers of those 
lights which encompass and overwhelm created beings, so that he 
recognizes that they are at this ennobled level. There are also among 
them those unable to do this, and every human is charged accord- 
ing to his capacity. This is the interpretation of what the truthful 
and veracious one, may peace be upon him, said about the salva- 
tion (by God) of the man who had not done good deeds and who 
ordered his family to burn him and scatter his ashes, fearing that 
God would resurrect him and have power over him. For that man 
was sure that God was qualified by complete power, but that this 
power was only over possible things and not over the impossible. 
He thought that the reconstitution of his ashes, half of which were 
scattered on the land and half in the sea would be impossible. This 
was not deemed to be a fault on his part so that he was held re- 
sponsible according to the extent of the knowledge which he had, 
and was not considered to be an unbeliever.* 

Anthropomorphism and associating (divinity) with the stars or 
righteous persons who can produce miracles such as disclosing facts 
and granting the requests of prayers, were passed down among them. 
Every prophet who is sent to his people must inevitably make them 
understand the true nature of associationism, and must distinguish 
each of the two levels, and restrict the level of the holy to the 
Necessary Being, even if the words for each are similar. This is 
like the case in which the Prophet of God said to the physician, 
"You are a person who can give kind treatment (to the ill) but God 
is the physician (who cures),” and as he said, “The master is Al- 
lah," indicating that the words (“physician” and “master”) in these 
hadiths have special connotations. Then when the disciples among 
the Companions of a Prophet and the bearers of his religion died 
out, “there arose after them a generation which neglected the prayers 
and followed their carnal desires," so that they misinterpreted the 
words which had been employed ambiguously. For example they 
misinterpreted “belovedness” and “intercession” which God, may 
He be exalted, had confirmed for special persons in all His laws 


* Muslim Tauba 25, Siddiqi trans. IV:1438, Bukhari Anbiya’ 54, Tirmidhi, Nasa’i, 
Ibn Majah, Ibn Hanbal. 

* Hadith from Musnad Ibn Hanbal IV:163. Previously cited in Chapter 4 

* Darimi Muqaddima p. 7. Variant "f-alláhu al-sayyid," rather than, "al-sayyid 
huwa Allah.” 

? Qur'àn 19:59, 
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without exception. They took the performance of miracles and re- 
ceiving illuminations to mean that the highest levels of knowledge 
and domination had been conveyed to the one on whose part they 
witnessed these things. The truth is that all of these things derive 
from powers, whether human (nàsüti) or spiritual, which prepare 
in some sense for the descent of the divine management in some 
aspect. This has nothing to do with bringing into being or other 
matters which are particular to the Necessary Being. 

The ones struck by this malady are of various sorts. 

a) Among them are those who totally forget the majesty and 
power of God so that they begin to worship only those others whom 
they associate with God and they raise their needs only to them, 
not turning to God at all, although they know by demonstrative 
proof that the chain of being terminates with God. 

b) Among them are those who believe that Allah is the Master 
and Manager but that He has bestowed on certain of His servants 
the mantle of nobility and deification, and He has given them the 
right to act independently in certain special matters, and He ac- 
cepts their intercession for His servants, in the way that the king 
of kings sends a king to every region, and entrusts them with man- 
aging this kingdom except for in the highest matters; so that they 
hesitate to call them "servants" of God and to equate them with 
others. Then they moved beyond this to call them the "sons of 
God," and the “beloveds of God," and they called themselves the 
bondsmen of these ones, such as the Servant of the Messiah and 
the Servant of Al-‘Uzza.* This is the malady of most of the Jews, 
Christians and polytheists, and certain of the extremists among the 
hypocrites within the religion of Muhammad, may the peace and 
blessings of God be upon him, in our present time. 

Since the basis of divine legislation is establishing an anticipa- 
ted source in the place of the principle;? tangible things which are 
anticipated sources of associationism are considered to be infidel- 
ity (kufr). Examples are prostrating to idols, sacrificing to them, 
making oaths in their names, and things like these. The first dis- 
closure of this knowledge to me was a vision I had of a group of 


* A pre-Islamic goddess. 

? The word mazinna, pl. mazdnn has been translated here as "anticipated source" 
and elsewhere as “expected location" or "symbol," according to the context. It liter- 
ally means "the place where something is likely or expected to be found." 
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people prostrating before a small poisonous fly which kept moving 
its tail and limbs continuously. Then it was uttered in my heart, 
“Do you find in them the evil of polytheism and has error encom- 
passed them as you find among idol worshippers?” I said, “I do 
not find it in them for I find that they have made the fly a direction 
of worship (Qibla) and they do not confuse the degree of humble- 
ness with the other (of worship)."'? 

It was said to me, “You have been guided to the secret,” and on 
that day my heart was filled with this knowledge and I became 
possessed of insight into the matter, and came to know the true 
nature of the belief in God’s unity and associationism, and those 
things which the divine law has set as anticipated sources for these 
two, and I realized the connection of worship to the divine man- 
agement and God knows better. 


'° The issue of whether one could prostrate before any being other than God 
was, and is controversial. Shah Wali Allah’s conclusion that a prostration indi- 
cated humbleness is not unbelief (kufr) is more liberal than some. For example, 
Shah Isma‘il Shahid, Wali Aliah’s grandson, declared all prostrations to other 
than God to be kufr in Taqwiyat al-Imàn, translated from the Urdu by Mir Shahamat 
‘Ali, Journal of the Royal Asiatic Society, 13 (1852), 310-372. 


CHAPTER 39 


The Categories of Associationism (Shirk) 


The true nature of associationism (shirk) is that a person should 
think that the amazing effects emanating from a revered personage 
only emerge due to his being characterized by an attribute of perfec- 
tion which is unknown among humans, but which rather is restricted 
to the Necessary Being, may His magnificence be exalted. Rather 
he believes that this is not found in anyone else unless God be- 
stows the mantle of divinity upon another, or annihilates this other 
in His essence, and makes him subsist through His essence,' or 
something of this sort which the believer in these varieties of su- 
perstitions holds. An example is what was reported in the hadith, 
“The polytheists used to utter the following formula of ‘talbiyya’: 
‘We are at Your service (/abbaik), we are at Your service, You 
have no partner except an associate over whom You possess sover- 
eignty while he does not.'"? Thus they humbled themselves to the 
furthest extent before this other, and they behaved toward this person 
in the way people behave with respect to God, may He be Exalted. 

This concept has various embodiments and forms, and the di- 
vine law only discusses embodiments and forms of it which people 
practice with the intention of associationism, so that they become 
anticipated sources of shirk and customarily inseparable from it. 
This is similar to the practice of the divine law in establishing the 
causes that entail good or evil actions as being tantamount to those 
acts themselves. We want to alert you to those things which God, 
may He be Exalted, has made anticipated sources (mazinnat) of 
associationism in the divine law brought by Muhammad, may there 
be peace and blessings upon the one who brought it, so that he 
forbade them. 


' Annihilation (fand’) and subsistence (baqa’) are terms used in Sufism to indi- 
cate respectively absorption of the personal ego in the Divine and the return of the 
transformed person after the experience of transformation. 

? Talbiyya is the formula repeated by the pilgrims on their way to make the Hajj. 
Mishkát, p. 543. Muslim Hajj 22. 
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1) Among them is their former custom of prostrating before idols 
and stars, so that prostration before other than God was forbidden. 
God said, may He be exalted, “Prostrate not to the sun nor to the 
moon; but prostrate to Allah Who created them.” 

Association (of others with God) in prostration necessarily en- 
tailed associationism with regard to the divine management, as we 
have alluded to. The matter is not as certain Theologians think, 
i.e., that being exclusively worshipped is one of the commands of 
God, may He be Exalted, which may vary with the variation in 
religions and which can not be pursued through demonstrated proof. 
How could it be, for if it were thus, God, may He be Exalted, 
would not have required them (the associators) to consider Him 
unique in creation and management. As He, the Greatest Speaker 
said, “Say: Praise be to Allah, and peace be on His servants whom 
He has chosen! Is Allah better (or those others that they associate 
with Him)” and so on for five verses.* Rather the truth is that they 
had acknowledged His exclusive claim to creation and divine man- 
agement in important matters and they agreed that worship is at- 
tendant on these two things, according to what we have indicated 
in the discussion of the meaning of belief in the unity of God? 
Therefore God held them responsible for what He enjoined on them? 
and “God has the convincing argument." 

2) Among them (the types of shirk) is that they used to request 
assistance with their needs such as in curing the sick and meeting 
the needs of the poor, from other than God. They would make 


* Quran 41:37. 

* Qur'àn 27:59 ff. “Is He not the best Who created the heavens and the earth and 
sends down for you water from the sky from which We cause joyous orchards to 
spring forth, whose trees you have never had to cause to grow. Is there any God 
beside Allah? No, but they are people who ascribe equals. Is He not (bes) Who 
made earth a fixed abode, and placed rivers in the folds thereof, and placed firm 
hills therein, and has set a barrier between the two seas? Is there any God beside 
Allah? No, but most of them know not! Is He not (best) Who answers the wronged 
one when he cries unto Him and removes the evil and has made you viceroys of the 
earth? Is there any God beside Allah? Little do they reflect! Is not He (best) Who 
guides you in the darkness of the land and sea. Who sends the winds as heralds of 
His mercy? Is there any God beside Allah? High exalted be Allah from all that they 
ascribe as partner (to Him). Is He not best Who produces creation, then reproduces 
it, and who provides for you from the heaven and the earth? Is there any God beside 
Allah? Say: Bring your truth if you are truthful!" 

* See Chapter 37. 

* To affirm that God alone should be worshipped. 

7 Quran 6:149. 
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vows to them, expecting the accomplishment of their purposes through 
these vows, and they would recite their names, hoping for their 
blessing. Therefore, God, may He be Exalted, made incumbent upon 
them that they say during their prayers: “Thee alone do we wor- 
ship, Thee alone do we ask for help." And He said, may He be 
Exalted, “Call upon no one except God.” The meaning of “calling 
upon” (du‘a) is not “worship” (‘ibdda) as certain of the interpreters 
of the Qur'àn said, it rather means "seeking help," according to the 
saying of God, may He be Exalted, “No, but you call (tad‘una) 
upon Him and He removes the thing because of which you call 
upon Him."'? 

3) Among them are that they used to call some of the ones whom 
they associated with Him, "daughters of God" and "sons of God." 
They were then forbidden this most strongly, and we have explained 
the secret behind this previously. 

4) Among them is that they used to think that "their rabbis and 
monks were lords besides God," may He be Exalted, in the sense 
that they used to believe that whatever things they declared per- 
missible were permitted, and that there was nothing wrong with 
them in themselves; and they believed that whatever they declared 
forbidden was prohibited and that they would be blamed for doing 
it. Then when His, may He be Exalted, saying was revealed: "They 
have taken their rabbis and monks,"" ‘Adi ibn Hatim asked the 
Prophet of God about it. He answered, "They used to say that things 
were permitted for them, so that they regarded them as lawful; and 
they used to forbid them some things so that they considered them 
forbidden.” 

The secret behind this is that making something permitted or 
forbidden is an expression for a creative process (takwin) that is 
operative at the level of Malaküt whereby one will or will not be 
held accountable for a certain thing. Thus this creative process (takwin) 
is the reason for a person being or not being held accountable for 
a thing, and this is part of the Attributes of God, may He be Exalted."* 


* Quran 1:4. 

? Quràn 72:18. 

' Qur'àn 6:41. 

" Quran 9:31. 

Quran 9:31. 

? Tirmidhi IV: 342 5093 Tafsir Sūra 9. 

"^ Shah Wali Allah elaborates in Chapter 76, on the existence of these (mithali) 
forms of divine laws at higher planes. 
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As for the attribution of permitting or prohibiting to the Prophet, it 
is in the sense of his speech being a decisive sign (imara) of God's 
permitting or forbidding. As for the attribution of them (permitting 
and forbidding) to the legal interpreters (mujtahidün) of his com- 
munity, this is in the sense of their transmitting this element of the 
divine legislation based on the revealed text of the lawgiver, or 
their inferring the meaning of his words. 

You should know that when God, may He be Exalted, sends a 
Prophet and confirms his message by miracles, and through him 
permits some things which had been forbidden to them, some peo- 
ple find in themselves a resistance to this, so that there remains 
in their hearts an inclination to forbid it due to the prohibition 
which had existed in their community. This (vacillation) may be 
occur in two ways. 

a) If it is due to a hesitation in confirming this divine law, then 
the person who hesitates is a disbeliever in the Prophet. 

b) If it is due to a belief that the first ban took place in such a way 
as to render abrogation impossible because God, may He be Exalted, 
had bestowed on some human being a robe of divinity, or because 
this person was annihilated in God and subsisted through Him, so 
that his forbidding or disliking an act required that it would produce 
a loss in a person’s wealth and his family; then this one is a poly- 
theist (mushrik) who affirms that there is a sacred wrath, displeasure, 
forbidding and permitting on the part of someone other than God. 

5) Among them is that people used to seek to gain favor from 
idols and the stars by sacrificing to them, either through invoking 
their names during the sacrifice, or by sacrificing to idols desig- 
nating them, which they were forbidden to do. 

6) Among them are that in order to draw closer to those whom 
they associated with God, they would set free a Sa'iba and a Bahira.' 
Thus God, may He be Exalted, said, “Allah has not made (any rule 
in the nature of) a Bahira or a Sà'iba."" 


5 For example, Qur’an 6:137-140 refers to customs of the pagan Arabs which 
they were reluctant to give up. 

‘© Types of animals which the pagan Arabs set free in honor of the idols. “The 
Bahira is the filly of the Sàá'iba, the Sa’iba is the she camel which gives birth to ten 
fillies without an intervening colt. She is set free and never ridden, her hair is not 
shorn and only a guest is allowed to drink her milk." Ibn Ishàq (trans. A. Guillaume) 
The Life of Muhammad (Karachi: Oxford U. P., 1980), 40. See also Bukhari Tafsir 
5:103 Khan trans. VI:115. 

" Quran 5:103. 


188 BOOK V 


7) Among them was their belief that the names of certain peo- 
ple were blessed and exalted, and that to tell a lie while swearing 
by their name would incur a loss of wealth or an injury to family, 
so they refrained from doing this. They therefore used to make 
their opponents swear oaths by the names of those alleged “part- 
ners,” then this was forbidden to them. The Prophet said, “Who- 
ever makes an oath by other than God, commits shirk."'* Some of 
the scholars have interpreted this as being rigorous and a threat, 
but I do not hold this position. What is meant, in my opinion, is 
the oath made in the name of other than God that one will do or 
will abstain from doing something in the future, and an oath in 
which no exception is made by saying, “If God wills,"?? according 
to the belief which we have mentioned. 

8) Among them is the performance of a pilgrimage in honor of 
anyone other than God, may He be Exalted. This occurs when people 
go to visit spots sacred to those whom they worship other than 
God, and believe that by alighting in those places they will draw 
closer to these ones. This the divine law forbade. The Prophet said, 
“Do not saddle your camel except (to travel) to three mosques.”” 

9) Also among them was their practice of naming their sons ““Abd 
al-‘Uzza,” “‘Abd Shams,” and so forth.” God said, 


He it is who created you from a single soul, and made from it its 
spouse that he might take rest in her, (then when he covered her, 
she bore a light burden, and she passed [unnoticed] with it, but when 
it became heavy they cried unto Allah, their Lord, saying: If thou 
givest unto us a righteous son we shall be of the thankful. But when 
He gave unto them a righteous son, they ascribed unto Him partners 
in respect of that which He had given them. But God is high exalted 
above all that they associate with him). 


'® Tirmidhi III: 46 41574 Nudhar 8, Ibn Hanbal II: 34, 69, 87, 165. 

° “al-yamin al-mun'aqida". 

? “Yamin ghamüs" literally means an oath which plunges its swearer into sin and 
then into the fires of Hell. It can mean a false oath made with the intention of 
cheating people. 

?' In this case, in both of these types of oaths the person would assume that power 
over what would happen in the future could depend on the will of one other than 
God. 

? Mecca, Medina, and Jerusalem. Mishkat, p. 140. Bukhari Masjid Mecca 1, 6, 
Saum 67, Said 26, Muslim, Abū Dawid, Tirmidhi, Nasà'i, Dàrimi, Ibn Hanbal. 

? Such names refer to being the slave of the pre-Islamic God al-‘Uzza or the sun 
(al-shams). 

* Qur'àn 7:189-190. The portion in brackets was not included in the original text. 
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It is reported in the hadith that Eve called her son ‘Abd al-Harith? 
and that this was due to an inspiration from the devil. It is confirmed 
in innumerable hadith reports that the Prophet changed the names 
of his companions ‘Abd al-‘Uzza and ‘Abd Shams and suchlike to 
‘Abd Allah and ‘Abd al-Rahman and other similar names.” 

These are embodiments and forms of associationism, which the 
law giver forbade due to their being forms of it, and God knows 
better. 


33 Tirmidhi IV:332 #5073 Tafsir Sūra 7. 
% Ibn Hanbal IV: 178. 


CHAPTER 40 


Belief in the Divine Attributes 


You should know that one of the greatest forms of piety is believ- 
ing in the Attributes of God, may He be Exalted, and the belief 
that He is qualified by them, for this opens a door between the 
worshipper and Him, may He be exalted, and prepares him for the 
disclosure of God’s majesty and glory. 

You should know that God, may He be Exalted, is above being 
compared to something which can be rationally comprehended or 
sensually perceived, or that attributes could adhere to Him as acci- 
dents do in their substrata,’ and above being apprehended by ordi- 
nary minds, and having conventional language applied to him. Still, 
He must be made known to people in order that they will fulfill 
the perfection which is possible for them. 

Thus it is necessary that the Attributes be applied in the sense of 
their utmost limit and not in the sense of their basic meaning. Hence 
the meaning of “Mercy” (al-rahma) is bestowing blessings, not 
sentimentality of the heart and gentleness. It is necessary to use 
the words which metaphorically refer to the King’s domination of 
his city for indicating His domination over all existent things, since 
there is no more apt expression for this concept. It is necessary 
that allegories (to human attributes) be employed on the condition 
that they are not to be taken literally, but rather that they indicate 
meanings associated with them in common usage. Thus, for exam- 
ple, “extending the hand” means generosity. Comparisons must also 
be used with the condition that those addressed must not be made 
to construe these as applying to things tainted by the animalistic, 
and this varies according to the differences in those addressed. 
Therefore, it will be said that “He sees” and “He hears,” but it is 
not said that “He tastes” and “He touches.” It is necessary to call 


' “Al-a‘rad fi mahálhà." In terms of the Aristotelian thought of the time, the accidents 
were temporal manifestations which existed through attaching themselves to material 
substrata. 
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all of the proliferation of meanings which coincide in some aspect 
by one name, such as the “Sustainer” and the "Fashioner." It is 
necessary that everything not befitting Him should be negated, es- 
pecially those things which wrong-doers have said concerning Him, 
for example, “He does not beget nor was He begotten.'? 

Without exception all of the heavenly religions agree that the Divine 
Attributes should be explained in this way, and that these expres- 
sions should be applied according to their proper meaning, and that 
nothing more should be discussed about them beyond this usage. 
In this way the upright generations (close to the time of the Prophet) 
passed away, then a group of Muslims became engrossed in dis- 
cussing the Attributes, and in investigating their meanings without 
a revealed textual basis and without conclusive, demonstrative proof. 

The Prophet, may the peace and blessings of God be upon him, 
said “Speculate about the creation, not about (the nature of) the 
Creator," and he interpreted God's, may He be Exalted, saying, 
“Your Lord, He is the utmost limit,"* by “there should be no spec- 
ulation about the Lord.” 

The Divine Attributes are not created, temporally originated things, 
and speculating about them lies in asking "How is God qualified 
by them?" and therefore this is speculation about the Creator. 

Al-Tirmidhi said concerning the hadith “The hand of God is full,” 
that the religious leaders had said concerning this hadith that they 
believed it as it was given without interpreting or making conjec- 
tures about it. Likewise, more than one Imàm, among them Sufyàn 
al-Thauri,® Malik ibn Anas, Ibn ‘Uyayna,’ and Ibn al-Mubarak,'? 
said that these things have been transmitted (in the hadith) and 
they believed them, and there was no scope for asking "how."' On 


? Qur'àn 112:3. 

> A hadith not found in the standard collections, but a close variant is found in 
Abū Nu'aym Hulliyat and al-Isfahani in al-Targhib wa-Tarhib. 

^ Quràn 53:42. 

* This hadith is quoted by al-Suyüti, al-Durr al-Manthür VI (Tehran: al-maktaba 
al-islámiyya, 1957), 130, in explanation of Qur'àn 53:42, although it is not found in 
the standard collections. 

* Thus our author rejects the Mu‘tazilite position in this regard. 

? Tirmidhi Tafsir Stra V. Bukhari Tauhid, Muslim, Ibn Majah, Ibn Hanbal. 

* Al-Thauri was a traditionalist and ascetic of the second Islamic century. 

* Sufyàn ibn ‘Uyayna, born in Kufa and raised in Makkah, a traditionalist d. ca 
813/14. 

? An early ascetic and collector of traditions, d. 797. 

" This entire report is found in Sunan al-Tirmidhi IV: 217 #5036 Tafsir Sūra V. 
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another occasion he (Tirmidhi) said, “The application of these at- 
tributes, as they are, is not anthropomorphism. Rather it is anthro- 
pomorphism to say, ‘Hearing is (literally) hearing (like our hearing) 
and seeing is (literally) seeing.'" And Hafiz ibn Hajar said," 


No definitive statement has been reported from the Prophet, may the 
peace and blessings of God be upon him, nor from any of the Com- 
panions, by any reliable chain of transmission, that the interpreta- 
tion of any of these things is necessary; namely, the ambiguous (or 
allegorical) things; nor that mentioning them is forbidden." 


And it is impossible that God should have ordered His Prophet to 
propagate what was divulged to him by his Lord, and revealed to 
him, “This day I have perfected your religion for you,"'* and that he 
(the Prophet) would have left this subject (untouched) and not dis- 
tinguished those things which may be attributed to Him, the Ex- 
alted, from those which may not be; at the same time as he urged 
the propagation of (the religion) by his saying, "Let the one who is 
present inform the absent one," so that they reported his sayings, 
acts, circumstances, and what was done in his presence, which all 
proves that they agreed to believe it as God, may He be Exalted, 
wished. His transcendence above literal comparisons to created things 
is required by His saying, “There is nothing like unto Him.”!* Therefore, 
whoever affirmed what opposes this after them (the Prophet and the 
Companions) has diverged from their practice." 


I hold that there is no difference among hearing, seeing, having 
power, laughing, speaking, and sitting; for regular speakers of the 
language understand these in a fashion inappropriate to the Holy. 
Is there any inconsistency in laughing except that it requires a mouth, 
and likewise so does speech? Is there any incompatibility in falling 
and descending other than that they require a hand and a leg? And 


? [bn Hajar al-‘Asqalani (d. 1449). Scholar and author of Fath al-Bári, a com- 
mentary on Sahih al-Bukhari. 

? [n Islamic theology, the Mu‘tazilites said that the anthropomorphisms were al- 
legories (mutashabihat) and could be rationally interpreted in exegeting. The term 
"mutashabihat"—ambiguous matters or allegories appears in the Qur'àn 3:7, where 
it is contrasted to "muhkamát"—decisive revelations. The People of the Hadith, on 
the other hand, shunned interpretation and said we must accept the seemingly an- 
thropomorphic statements "without asking how." 

^ Qur'àn 5:3. 

5 Ibn Hanbal I: 83. 

'5 Qur'àn 42:11. 

" End of quote from Ibn Hajar. 
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likewise seeing and hearing require eyes and ears, and God knows 
better.'? 

These speculators behaved contemptuously toward the People of 
the Hadith” calling them corporealists and anthropomorphists and 
saying that they sought refuge in the formula of "without asking 
how" (bi là kaif).? It has become eminently clear to me that this 
contempt of theirs is unfounded and that they err in their sayings 
both from the viewpoint of tradition and of reason and that they 
err in slandering the leaders of the true religion. 

This can be elaborated as follows. There are two positions: 

1) One concerns the fashion in which God, Blessed and Exalt- 
ed, can be described by these attributes and whether they are addi- 
tional to His essence or identical with it," and the true nature of 
(His) hearing, seeing, speaking and so on; for what is manifestly 
understood from these words is incommensurate with the Holy. 

The truth about this position is that the Prophet, may the peace 
and blessings of God be upon him, did not discuss this at all, in- 
deed he prohibited his community from talking about it and dis- 
cussing it. Thus it is not anyone's prerogative to attempt to do 
what he prohibited. 

2) The second position concerns the things by which we may 
either describe Him or we may not describe Him, may He be ex- 
alted, according to the divine law. The truth is that it is not for us 
to hold opinions about His Attributes and Names, in the sense that 
even if we were aware of the principles on which the divine law 
based its explanation of His attributes, may He be exalted, as we 
stated at the beginning of this chapter; still many people, if they 
were allowed to discuss the Attributes, would go astray and would 
mislead others. Although describing Him by many of the Divine 
Attributes was basically legitimate, some of the unbelievers misapplied 
these word and this spread among them; therefore the provisions 


"5 That is, why can seeing and hearing be applied if laughing cannot? The refer- 
ence is to a theological argument as to whether certain attributes could be applied to 
God while others could not. 

* The followers of Ahmad ibn Hanbal who opposed the Mu'tazilites and took 
anthropomorphic references to God literally. 

? This formula *without asking how" was an approach to anthropomorphic refer- 
ences in the Qur'an and sunna taken by al-Ash‘ari and others. The critical accusa- 
tion that they "sought refuge in bi lā kaif’ came from Muc'tazilites such as 
al-Zamakhshari. 

? The Mu'tazilites held that the attributes were additional to His essence since 
eternity is the only eternal quality of God. 
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of the divine law prohibited their use in order to prevent this harm. 
Many of the Attributes can be misconstrued by applying their out- 
ward meanings in senses contrary to what was intended, therefore 
this (abuse) must be guarded against. For these wise reasons the 
divine law did not leave them open for us to pass opinion upon, 
and did not permit discussing them using personal opinion (ra’y). 

In summary, we are permitted to use “laughing,” “happiness,” 
“smiling,” “anger,” and “satisfaction”; but we cannot use “weep- 
ing,” “fearing,” and so on, although the manner of performing the 
two types of actions are close. The issue, as we have investigated 
it, is supported both by reason and by tradition. It cannot be nulli- 
fied from any aspect, and the extended refutation of their argu- 
ments and opinions is more appropriate elsewhere. 

It is our right to interpret them (the anthropomorphic attributes) 
in senses more easy to comprehend and more suitable than what 
they said, for clarity’s sake, since holding these (specific) mean- 
ings is not stipulated, and the one investigating by means of intel- 
lectual proof is not forced to use them, and they are not preferable 
to others, nor do they have any exclusive merit. There is no ruling 
to the effect that God meant what we hold, nor is there a consen- 
sus that one should believe in them and acknowledge them; such a 
thing would be absurd. 

Thus, we say, for example, that since you have before you three 
types: living, dead, and inanimate; the living is the closest likeness 
to God, due to His being “knowing” and His “influencing” the 
creation; and therefore, He must be called “Living.” Since knowl- 
edge on our part is disclosure (of things) and to God all things are 
disclosed since they are all subsumed in His Essence, and since 
they (the things) took on existence in a detailed manner, it is nec- 
essary to call Him, “Omniscient.” Since vision and hearing are 
complete disclosures of things seen and heard, and this occurs for 
God in a more perfect way, it is necessary that He should be called 
“Seeing” and “Hearing.” Then, since by our saying “someone willed,” 
we mean that he suddenly decided to act or not to do an act, and 
the Merciful performs many of His actions by creating a condition 
(shart) or a capacity in the world so that through this something is 
required which was not necessary before, and there occurs in some 
of the lofty places” a consensus which had not existed (before) 


? The Highest Council and Holy Enclave. 
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through His permission and His decree; it is necessary that He be 
called, “Willing.” In addition, since His essential, eternal, unitary 
will, which is interpreted as the decree of (His) essence, attached 
to the entire universe all at once, following which the temporally 
originated events unfold day after day, it is correct to attribute to 
every temporally originated occurrence an event occurring 
individually, and to say “He (God) willed such and such a thing.” 
Since by our saying “someone is able” we only mean that it is 
possible for him to act, and that he is not prevented from it by an 
external cause. As for the preference of one of the two things of 
which he is capable on the part of the one give power, this does 
not preclude his being designated by name of “the one who is able,"? 
and the Merciful is Able to do all things, but He does certain acts 
and not their opposites due to His providence” and His essential 
decree—thus it is necessary that He be called “Able.” Since by our 
saying, “Someone spoke to someone else,” we mean only that he 
communicated his intended meanings conjoined with words indicat- 
ing them, and since the Merciful One sometimes communicates 
knowledge to His servant, and communicates along with it words 
established in his imaginative faculty which refer to it so as to make 
the teaching clearer, God must necessarily be called “Speaking.” 
God, may He be Exalted said, “It is not for any human that 
Allah should speak to him except through revelation (wahi) or from 
behind a veil, or that He sends out a messenger, who reveals with 
His permission what He wills. Indeed, He is Exalted, Wise.”” 
“Revelation” (wahi) is inspiration into the spirit (rūk) by means 
of a dream, or the creation of necessary knowledge” while he is 
concentrating on the Unseen World. “From behind a veil” is that 
he hears composed speech (kalàm manzüm) as though he had heard 
it from outside, while he doesn't see his interlocutor, or that “He 
sends out a messenger," and then the angel appears before him. 
Sometimes while he is concentrating on the Unseen and subjugating 
the senses, he will hear a sound like the tinkling of bells, just as 


? This definition contrasts God's power in choosing an act to that of humans for 
whom power could only be the power to do an act but not its opposite according to 
Ash'arite theology. 

** This opposes the position of the philosophers who held that God has no choice. 

3 Quran 42:51. 

% «Jim darüri." Essential or necessary knowledge which arises without discur- 
sive reasoning. 
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visions of red and black colors may occur when falling into uncon- 
sciousness.”’ 

There is in the Holy Enclave an order which they desire to 
establish among mankind, so that if people are in conformity with 
it (the order) they will be joined to the Highest Council and are 
taken out of the darkness into the light of God and His bounty, 
and they are given joy in their souls and other humans and the 
angels are inspired to treat them well. If they oppose it (the order), 
they remain separate from the Highest Council and are struck by 
their (the Council’s) hatred and punished in a way that has been 
mentioned above. Therefore it must necessarily be said that God is 
“pleased” and “gives a reward of thanks,” or is “angered” and “be- 
stows curses;” all (of this), derives from the running of the uni- 
verse according to the requirement of the beneficial purpose 
(al-maslaha). Sometimes the creation of the thing which is prayed 
for turns out to be part of the order of the universe, and this is 
called "the answering of prayer." Since "vision," according to our 
usage, is the disclosure of what is seen in the most perfect way; 
and since people, when they are transported to certain states which 
they had been promised at the Resurrection, will attain the theophany?* 
which stands in the center of the World of Images, so that all of 
them will see Him with their eyes;? it is necessary to say that, 
“you will see Him as you see the full moon," and God knows 
better. 


77 Some of these effects are described in hadiths recounting the Prophet's experi- 
ences when receiving revelations. For example Mishkat, p. 1254. Bukhari Bad? al- 
khalq 6, Bad’ al-wahi 1, Muslim, Tirmidhi, Nasa’i, Muwatta’, Ibn Hanbal. 

** This concept of theophany (tajalli) refers to mystical illumination or revelation 
in Islamic mystical thought. For Shah Wali Allah there is a Great Theophany (al- 
tajalli al-a'zam) which is the source of the knowledge of God and approaching Him, 
al-Tafhimat al-Ilàhiyya 11:264) and other tajalliyyát which take place at certain times. 
This theophany in the ‘alam al-mithal is mentioned in Chapter 42 of the present 
work. 

? Thus he supports the theological position of a literal vision of God at the Res- 
urrection. 

? As promised in the hadith, Mishkat, p. 1206. Bukhari Mawaqit 16, Tauhid 24, 
Muslim, Ibn Majah, Ibn Hanbal. 
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Belief in Predestination 


Among the highest types of piety is belief in predestination, due 
to the fact that through it humans contemplate the unitary man- 
agement (al-tadbir al-wahid) which integrates the universe. The 
one who believes in it correctly sets his sites on the divine level, 
seeing the world and whatever is in it as its shadow. He sees that 
choice on the part of human beings arises from the decree of God, 
like the image which is reflected in a mirror. This will prepare 
him most completely for the disclosure of the unitary management 
(tadbir wahdani) at that higher level, even if this takes place only 
at the Resurrection. The Prophet, may the peace and blessings of 
God be upon him, informed us of its great importance among types 
of piety when he said, “Whoever does not believe in predestina- 
tion, its good and its evil, I am free of him.”' And he said, “No 
person believes until he believes in predestination, its good and its 
evil, and until he knows that what strikes him would never have 
missed him, and what misses him would never have struck him."? 

You should know that the essential primordial knowledge of God, 
may He be exalted, encompassed every event that has existed or 
will take place. It is impossible that His knowledge should lag 
behind something or that something should come into effect which 
He did not know, for this would be ignorance, not knowledge. 
This is the issue of omniscience, not the issue of pre-destination, 
and no Islamic sect has disagreed with it. Rather, the predestina- 
tion (al-qadar) which is indicated in abundantly transmitted and 
well-known hadith reports, which the righteous predecessors be- 
lieved in, and which only the true investigators were given suc- 
cess (by God) in understanding, and concerning which the question 
has been raised as to whether it contradicts God's imposition of 
religious duties (on humans), and wherein then is the need of acting? 


! Kanz al-'Ummál I: 69. Musnad Abi Ya‘la. 
? Mishkát, p. 30. Tirmidhi III: 307 #2231 Qadar 10. 
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This is the compelling predestination (a/-qadar al-mulzim). It makes 
events necessary before their existence, so that through this divine 
determination (ijab) comes into being, which cannot be prevented 
by fleeing nor avoided through a ruse. 

This predestination occurred five times. 

1) The first of them is that God decided in pre-existence to cre- 
ate the world in the best way possible,’ taking into account those 
things conducive to benefit and effecting the good in relation to 
their time of coming into existence. The knowledge of God deter- 
mined on the appointment of a single form with which no other 
would combine. Thus temporal events are an ordered sequence which 
has a combined existence, never holding true for two multiplicities. 
Hence the will to bring the world into being (ijdd) on the part of 
"the One from who nothing is concealed," is in itself the specify- 
ing of the form of its existence to the full extent of His command. 

2) The second is that He measured the destinies, and it is re- 
ported that He recorded the destinies of all created things, and the 
meaning is the same; fifty thousand years before He created the 
heavens and the earth.* That is, He created the things according to 
a primordial providence in the imaginative faculty of the Throne? 
and He created all the forms there, and this is what is spoken of 
as the “dhikr” in the divine laws. Thus, for example, the form of 
Muhammad, may the peace and blessings of God be upon him, 
was actualized There, and His sending him to creation at a certain 
time, and his warning them, and the repudiation of Abū Lahab” 
and his (Abü Lahab's) soul being encompassed by error in this 
world, and the fire burning him in the afterlife. These forms are a 
cause for the coming into existence of events as they were (de- 
picted) at that plane, like the effect of the image imprinted in our 


3 For a discussion of this issue in Islamic theology see Eric J. Ormsby. Theodicy 
in Islamic Thought (Princeton: Princeton University Press, 1984). 

^ Muslim, Qadar, 16. Siddiqi trans. IV:1397. 

5 The Throne in Shah Wali Allàh's cosmology is an expression for the source of 
the forms which come to inhere in matter. Thus, the imagination of the Throne is 
like the world of images, wherein forms exist primordially. See also Mulla Sadra. 
The Wisdom of the Throne, translated by James W. Morris (Princeton: Princeton 
University Press, 1981). 

$ Dhikr refers to "the Preserved Tablet" (al-lauh al-mahfüz) which is under the 
Throne of God and on which everything is inscribed which will happen, i.e., on 
which the forms are imprinted. 

7 Abū Lahab was an uncle of the Prophet and the only member of his own clan 
to oppose him. His punishment by Hell fire is mentioned in Qur'àn 111:3. 
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minds of the foot slipping on the trunk of a tree placed upon two 
walls, and it would not have slipped if that (piece of wood) had 
been placed on the ground. 

3) The third is that when God created Adam, may peace be 
upon him, to be the father of humankind, so that the human spe- 
cies would originate from him, He brought into being in the World 
of Images the forms of his descendants and represented their (ul- 
timate) felicity and their misery by light or darkness.* He gave 
them the capacity to be charged with religious duties and He cre- 
ated in them knowledge of good and humbleness before Him. This 
is the basis of the covenant infused in their original nature,’ so 
that they will be held accountable according to it, even though 
they may have forgotten this event, since the souls created on the 
earth are nothing but the shadow of the forms which existed (in 
mithal) on that day. What is inherent in the souls is what was 
infused on that day. 

4) The fourth of them is when the spirit is breathed into the foetus. 
When a seed is put in the ground at a particular time and specific 
conditions surround it, the person acquainted with the property of 
that species of palm tree, and the property of that earth and that 
water and climate, can forecast that its growth will be sound and 
that certain things about it will turn out in a certain way. Likewise 
the governing angels get information on that day, and there are 
disclosed to them the matters of a person’s life span, his liveli- 
hood, and whether he will perform the actions of one whose an- 
gelic side overcomes his bestial side, or the contrary, and what 
will be the characteristics of the person's happiness and his misery.'? 

5) The fifth of them occurs a short before the occurrence of an 
event, so that the command descends from the Holy Enclave to 
the earth and a imaginal (mithdli)'' thing is transferred, thus His 
decrees are spread over the earth. 


8 The imaginal (mitháli) forms which unite with them at Resurrection. 

? The primordial covenant, referred to in Qur'àn 7:172, when all of the souls 
acknowledged Allah as their Lord. 

'0 This is parallel to a hadith which says, "When the embryo is four months old 
God sends an angel with four decrees which he writes down, viz. its actions, life 
spans, sustenance, and whether it is happy or miserable...” Mishkát, p. 23-24. 
Bukhari Bad" al-Khalq 6, Anbiya’ 1, Tauhid 82, etc., Muslim, Aba Dawud, Tirmidhi, 
Ibn Majah, Ibn Hanbal. Shah Wali Allah puts this into a context of natural determi- 
nation, like that of a seed planted at a certain place or time. 

!! The concept of the imaginal or mithàli world is discussed by Shah Wali Allah 
in Chapter 2 of the present work. 
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I have witnessed this on various occasions. Once when some 
people were quarreling about a matter and had become full of 
resentment against each other. I sought help from God and then I 
saw an illuminated imaginal point which had descended from the 
Holy Enclave to the earth and had begun to spread gradually. As 
it spread the rancor left them, and we had not departed the assem- 
bly before they had become friendly towards one another and each 
of them had regained his previous affection. This for me was a 
wonderful sign of God. 

Another of these events occurred when one of my children once 
was ill and my mind was preoccupied with him. While I was per- 
forming the Noon prayer I witnessed his death descend and he 
died that night. 

The prophetic traditions have clearly shown that events are cre- 
ated by God, may He be Exalted, in some way before they take 
place on earth. Hence they descend to this world and become manifest 
in it as they were created for the first time (in the World of Images), 
as the usual practice of God, may He be Exalted. Moreover, some- 
times the (previously) established thing may be effaced and the 
non-existent thing may become established with respect to this 
existence. God, may He be Exalted, said, “Allah effaces what He 
wills, and establishes (what He wills) and with Him is the source 
of the Book.”!? 

For example God, may He be Exalted, creates some affliction 
and sends it down on the one to be afflicted, and then petitionary 
prayer ascends and repels it. He may have created death, then some 
righteous action ascends and repels it. The way to understand this 
is that the created thing which was descending was a customary 
cause, like eating and drinking in relation to causing a person to 
remain alive, and ingesting poison and being struck with a sword 
in relationship to causing a person's death." Many hadiths have 
indicated the confirmation of the existence of a world! in which 
accidents are embodied, concepts conveyed, and a thing is cre- 
ated before its appearance on the earth. Examples are kinship's 


12 Qur'an 13:39. 

13 The distinction between the customary and the absolute is discussed in Chapter 
51 of the present work. 

^ The World of Images. 

55 [n the technical sense of accidents which are not self-sufficient and inhere in 
other things, as opposed to substances. 
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being attached to the Throne, the descending of civil-wars like the 
falling of rain drops, and the creation of the Nile and the Euphra- 
tes at the root of the lote-tree, then their descent to earth. (Other 
examples are) the descent of iron and livestock; the descent of the 
Qur’an to the lowest heaven all at once, and the presence of Heaven 
and Hell between the Prophet and the wall of the mosque so that 
he was able to reach the grapes and so that the heat of Hell could 
be felt. Others are the struggle between affliction and prayer, the 
creation of the seed of Adam, the creation of the intellect and its 
approaching or running away, the two (chapters of the Qur’an)'® 
coming forward illuminated as if they were two flocks of birds, 
the weighing of the deeds, and the bordering of Paradise with hateful 
things and of Hell with attractive ones,'’ and things like this which 
are not concealed from the person with the least knowledge of the 
prophetic traditions. 

You should know that predestination (qadar) does not militate 
against the laws of causality, because it (predestination) immedi- 
ately establishes an all-embracing coherency in the course of things. 
This is the Prophet’s, may the peace and blessings of God be upon 
him, statement concerning whether amulets, medicine, and precaution- 
ary measures, could turn back something predestined by God. He 
said, “They are (also) part of God's predestination."'* And ‘Umar, 
may God be pleased with him, said in the story of Sargh, “Is it 
not so that if you graze her (a she camel) in a fertile place, you 
graze her by God's predestination?"'? and so on. People have free 


16 Süras II and III, according to a hadith. 

" Many of these examples from the hadith are cited in Chapter 2 of the present 
work on "The World of Images.” 

'5 In a well-known hadith the Prophet was asked by a companion, "Do you think 
that the amulets and medicines we use and the precautionary measures we take, 
gainsay the Divine predestination?” Mishkat, p. 28. Ibn Majah Tibb 1, Tirmidhi, Ibn 
Hanbal. 

19 Sargh refers to a town in the Tabak valley. The entire hadith is reported by 
Malik from ‘Abd Allah ibn ‘Abbas concerning the story of the plague in Syria. 
When ‘Umar came to Sargh, and heard about the plague in Syria, he ordered a 
turning back. Then Abu ‘Ubaidah ibn Al-Jarrah said to him, “Are you fleeing from 
the predestination of God?” And the end ‘Umar said to him, “Yes, we flee from the 
predestination of God to the predestination of God. Have you considered that if you 
had a she-camel, and you descended into a valley with two slopes, one of them 
fertile and the other barren, wouldn’t you graze her in the fertile by the predestina- 
tion of Allah. If you grazed her in the barren, it would also be by the predestination 
of Allah.” Bukhari Tibb 30, Muslim, Malik, a/l-Muwatta’, trans. Muhammad Rahimuddin 
(Lahore: Ashraf, 1980), 372—373. 
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choice (ikhtiydr) in their acts, but indeed in this free choice they 
have no free choice due to its being caused by a form coming into 
the mind of what is desired and its benefit, and the arising of a 
motivation, and a resolution (to do the act), due to something which 
the person has no knowledge of, so how can there be free choice 
in these things? This is the Prophet’s saying, “The hearts of men 
are between two of God's fingers which He turns as He wishes.””° 
And God knows better. 


?^ Mishkát, p. 25. Muslim Qadar 17, Tirmidhi, Ibn Majah, Ibn Hanbal. 


CHAPTER 42 


Belief that Worship is the Right of God, May He be Exalted, 
From His Worshippers Because He Bestows Blessings on 
Them and Requites Them at His Will 


You should know that one of the greatest types of piety is that a 
person believes wholeheartedly, so that for him nothing which 
contradicts this belief is possible, that worship is God’s right from 
His worshippers, and that they are held answerable for worship- 
ping God, may He be Exalted, just like the rest of the rights that 
those having rights over them may demand. The Prophet, may the 
peace and blessings of God be upon him, said to Mu‘adh,' “O 
Mu‘adh, do you know what is God's right over his servants, and 
what is the servants’ right with respect to God?" Mu‘adh answered, 
“God and His Prophet know best.” The Prophet said, "God's right 
from his servants is that they worship Him and do not associate 
anything with Him; and the right of the servants from God, may 
He be Exalted, is that the one who does not associate anything 
with God will not be punished.”? 

This is because the person who does not believe this with firm 
conviction, and holds it possible that he is futile, neglected and 
not required to worship, and that he is not held accountable for it 
on the part of a Willing, Choosing Lord—is an atheist (dahri). 
His worship does not take hold even if he performs it with his 
limbs in place of his heart. It does not open a door between him 
and his Lord, and it is just a habit like the rest of his habits. 

The basis of this is that it was confirmed by the realizations of 
the prophets and their heirs, may peace and blessings be upon them, 
that there is a plane (mautin) among the planes of Jabarüt at which 
there is a will and purpose in the sense of the consensus (ijmà*) 
upon an act, together with the equal correctness of doing the act 


' Mu‘adh ibn Jabal. 
? Mishkát, p. 10. Bukhari Libàs 101, Jihad 46, etc. Muslim, Tirmidhi, Ibn Majah, 
Ibn Hanbal. 
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or not doing the act, with respect to that plane. Since the heavenly 
purpose? “does not let anything remain nor spare it"^ unless God 
has made its existence necessary or has made its non-existence 
necessary, there is no existence of the state awaiting actualization 
at that plane nor any countenancing of the people called philoso- 
phers who claim that “the will" is in this sense? They have kept 
one thing in mind while overlooking many others, and they are 
veiled from witnessing this plane, and defeated by the evidence of 
the external world and their own minds. 

As for their veil, it is that they are not guided to a plane be- 
tween the Greatest Theophany (al-tajalli al-a‘zam)® and the High- 
est Council which is like the ray inhering in a jewel, and “God 
has the most sublime similitude."" At this plane there is repre- 
sented a consensus about a thing which the knowledge of the Highest 
Council and their attitudes necessitated, after doing the act or not 
doing it were found to be equal. 

As for the proof against them (the philosophers), it is that each 
one of us knows spontaneously that he extends his hand and picks 
up a pen, for example, and that he in this is a willer and intender. 
In relation to him, doing the act or not doing the act are equally 
(possible) with respect to this intent and to those faculties embod- 
ied in his soul, even though with respect to the heavenly purpose 
(maslaha faugániyya) everything either necessarily must be done 
or must not be done. Likewise is the situation of everything which 
is required by a particular capacity; thus forms descend from the 
Maker of Forms on matter capable of receiving them, such as the 
answering subsequent to petitionary prayer in which there is an 
access for something new to come into being. Therefore you might 
say that this is ignorance about the necessity of the thing with 
respect to the heavenly purpose, for how can this (freedom to do 
the act or not do it) exist at one of the planes of God? I say, God 


3 “Maslaha faugàniyya." 

4 Qur'àn 74:28. 

5 They construe God's will as having no alternatives. In the case of this phenom- 
enon this is true but otherwise this is wrong. 

$ The Greatest Theophany (al-tajalli al-a'zam) is the self-manifestation of God's 
names and attributes which is the source of the knowledge of God in a transcendent 
and holy form. 

7 Qur'àn 16:60. 

* That is, determination occurs at the highest level, but choice exists in terms of 
doing or not doing an act. 
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forbid! Rather this is knowledge of and doing justice to the nature 
of this plane. It would have amounted to ignorance had it been 
said that the thing was not necessary at all. The divine laws have 
refuted this ignorance since they have confirmed the belief in pre- 
destination and that whatever has befallen you could not have missed 
you, and what missed you could not have befallen you.’ As for 
the case of saying that both doing the action and not doing it are 
possible with respect to this plane, this is undoubtedly true knowl- 
edge. For example, if you see the male animal performing mascu- 
line actions and the female performing feminine ones, then if you 
judge that these actions emerge under compulsion like the move- 
ment of a stone when it is rolling along, you judge falsely If you 
judge that these acts emerge without a cause which requires them, 
such that neither the masculine disposition requires this type of 
thing, nor does the feminine one require that one, then you like- 
wise judge falsely. If you judge that the will embodied in their 
souls follows a heavenly necessity, and is dependent on it, and 
that the will cannot erupt in a sudden independent outburst which 
does not have behind it some goal, then you likewise judge falsely. 
Rather, the certain truth is somewhere between the two, to wit, 
that free choice results from causes and cannot fail to be attendant 
on its causes, while the act which is willed is required by causes, 
and it is not possible that it should not be. However, it is the 
nature of this free will that it delights in keeping itself in mind, 
and in not considering what is beyond that. Thus, if you were to 
convey the truth about this plane and say, “I feel that doing or not 
doing an act are equivalent, and I chose to act, so that free will 
was a cause for the act;” then you are correct and you have spo- 
ken well. The divine laws provided information about this will 
which is embodied at this plane.'? 

In summary, it is established that there is a will whose relation- 
ships change, that there is requital in this world and the next, and 
that the Manager of the world manages the world through the 
imposition of a divine law that people must follow, in order to 
benefit by it. Hence, the case is similar to that of the master using 
the services of his servants and requiring this from them, and being 


? Parallel to the previously cited hadith, Tirmidhi Qadar 10, "whatever struck 
him could not have missed him." 

'0 That is, it provided the information that reward and punishment based on choosing 
actions are true at the level of this plane. 
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pleased with the one who serves and angry with the one who does 
not render service. The divine laws have revealed what we men- 
tioned about the Attributes of God and other things, using a mode 
of expression unsurpassed in eloquence, nor is there language more 
explanatory of truth than these (divine laws) irrespective of whether 
they use lexical meanings or conventional metaphors. The divine 
laws have enabled people to have this knowledge (of worship be- 
ing God’s right) which had been obscure for them, through three 
positions which have become accepted by them, functioning as 
well-known, obvious things for them. 

1) One of them is that the He, may He be Exalted, is a Bestower 
of blessings, and thanking the Bestower of blessing is obligatory, 
and worship is thanking Him for His blessings. 

2) The second is that He severely punishes those who turn away 
from Him and forsake His worship in this world. 

3) The third is that He requites in the next world those who 
obey and those who disobey. 

Then three fields of knowledge are expanded from there: 


a) remembering the benefits of Allah,!! 
b) reminding of the days of God, "? 
c) and keeping in mind the next life; 


so that the Qur'àn was revealed explaining these three fields of 
knowledge. 

Divine providence considered it important to explain these types 
of knowledge because man has had created at the base of his orig- 
inal nature an inclination to his Creator, may His majesty be glo- 
rified, and this inclination is a subtle matter which is only apparent 
in his (man's) natural disposition and his anticipated situation 
(mazinna). Man's natural disposition and his anticipated situation, 
according to that which has been established by true intuitive per- 
ception, is to believe that worship is the right of God, may He be 
Exalted, from His worshippers because He is a Bestower of bless- 
ings on them, and a Requiter of their acts. Thus whoever denies 
the human will or the confirmation of His right over His worship- 
pers, or denies the requital (for actions) is an atheist (dahri) bereft 
of his sound constitution, because he has corrupted for himself the 


!! As in Qur'àn 55:13 ff. 
12 “Ayyam Allah”, is the requital of nations by God. 
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anticipated source of the natural inclination (to God) placed in his 
constitution, and that he is his deputy and vicegerent and takes his 
place. 

If you want to know the truth about this inclination, then know 
that in the spirit (rah) of man there is an illuminated subtle spir- 
itual center (/atifa) inclined by its nature toward God, Great and 
Exalted, just as iron is attracted to a magnet. This is a matter 
understood through spiritual intuition, for whoever devotes him- 
self to examining his own subtle spiritual centers, and recognizes 
every center (latifa) as it is, will inevitably perceive this illumi- 
nated spiritual center and understand its inclination to God, may 
He be Exalted. This inclination is called among the people of in- 
tuitive perception “essential love" (muhabba dhatiyya), and it is 
like the rest of those states of mind which cannot be captured by 
logical proofs such as the hunger of this hungry person and the 
thirst of this thirsty one. Thus, if the person is in a stupor due to 
the determinants of his lower centers? he is like someone who 
uses an anesthetizing substance in his body so that he feels neither 
heat nor cold. Then if his lower centers cease competing with one 
another either through necessary death, requiring the dispersal of 
many of the parts of his pneuma (nasama) and the loss of many 
of its properties and faculties; or due to voluntary death,'* and his 
persisting in remarkable techniques of psychological and physical 
exercise, he becomes like a man whose anesthetic has worn off so 
that he perceives the things he was completely unaware of before. 
When a person dies without having addressed himself to God, may 
He be Exalted, if this lack was due to simple ignorance and plain 
deficiency, then he is wretched with reference to the perfection of 
the species. Some of what is There (above) may be disclosed to 
him, but the disclosure will not be complete due to the deficiency 
of his preparedness, so he remains bewildered and perplexed. If 
this occurs together with the establishment of an attitude contra- 
dictory (to turning towards God) in his cognitive or practical fac- 
ulties he will experience mutual conflict pulling back and forth. 
Thus the rational soul will be drawn in the direction of Jabarut. 


13 The lower soul (nafs), heart (qalb) and mind ('agl) are spiritual centers close 
to corresponding parts of the physical body, which may be agitated by the flow of 
vapors distilled from the four elements ingested in food and comprising the material 
of the body. 

^ Through following Sufi training, i.e., death to the false self. 
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The pneuma, due to what it has acquired from the contradictory 
attitude, will be drawn towards the lower side, so that he will find 
himself in desolation arising from the substance of the (rational) 
soul having become spread out through the substance (of the pneuma). 
Sometimes this will necessitate the representation of events which 
embody desolation, in the same way that the choleric person sees 
fire and flame in his dream. This is the basic principle orienting 
the science of the gnosis of the soul.? The angry glance of the 
Highest Council is also cast on such a person, causing intuitions 
to enter the hearts of the angels and other agents with wills of 
their own, to punish him and pain him. This is the basic principle 
guiding the recognition of the causes of the ideas and motives 
which arise in the souls of human beings. 

In sum, the inclination to the direction of Jabarüt and the neces- 
sity of acting so as to break the bonds of the mutual competition 
of the lower subtle spiritual centers, as well as his being held ac- 
countable for not doing this act are at the level of the determi- 
nants of the specific form, its faculties, and its effects. These were 
emanated into every individual of the species from the Maker of 
the forms and the Emanator of existence, in conformity to what is 
conducive to the universal good (maslaha kulliyya); not only due 
to human agreement, their committing themselves, and their bas- 
ing their conventions on this. All of these actions, in reality, are 
the right (haqq) of that illuminated spiritual center'® which is drawn 
toward God, and they abundantly furnish its (the soul’s) require- 
ments and straighten its crookedness. Since this meaning is subtle 
and this spiritual center is only perceived by a small group, it is 
necessary to attribute “the right” to that towards which this spir- 
itual center inclines (God), and to that which is its goal, and to 
that to which it turns; as if that were a specification of a certain 
faculty of the soul because of which the soul inclines, and as if 


'S In which the mystics observe a person's psychological and emotional states 
while his soul is undergoing spiritual training. 

16 The “perplexing stone" (Aajar-i-baht). One of the higher or hidden spiritual 
centers mentioned by name in his Altaf al-Quds and other mystical works. There is 
a connection between the Greatest Theophany mentioned earlier in this chapter, and 
this spiritual center, which is said to be the point opposite it in a particular person 
on which its rays fall. See, for example, Wali Allàh, Lamahát, Lamha 58. On this 
specific topic see M.K. Hermansen, "Shah Wali Allah's Theory of the Subtle Spir- 
itual Centers (Latà'if): A Sufi Theory of Personhood and Self-Transformation." Journal 
of Near Eastern Studies (January 1988): 1-25. 
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that were the abridgment of our saying that “the right" (kaqq) of 
this spiritual center is with respect to its being inclined toward 
God. Thus the divine laws were revealed, disclosing this secret 
with a simple mode of expression that people could understand 
through their innate knowledge. The practice of God is to bestow 
(this expression) through revealing subtle meanings in forms re- 
lated to them at the imaginal (mithali) level of existence, as one 
of us may receive an abstract meaning during a dream in the form 
of the thing customarily connected with it, or something like it 
and similar to it. Thus it has been said that “worship is the right 
of God, may He be Exalted, from His servants,” and according to 
this an analogy should be drawn concerning the “right” of the Qur’an, 
the “right” of the Prophet, and the “right” of the master, the par- 
ents, and the relatives. Thus all of these are the “right” of a per- 
son’s soul over itself to fulfill its perfections, and the soul should 
not commit injustice against itself. 

Rather (in these instances) the “right” has been attributed to 
whoever is involved with the person in this association, or to the 
one from whom these rights are claimed. Therefore, do not be one 
of those who stops at the externals,” but rather be one who makes 
inquiries into the matter as it really is. 


17 And thinks that these rights belong to other than the self and not the self. 


CHAPTER 43 


Honoring the Emblems of Allah, May He be Exalted 


God, may He be exalted, has said, “Whoever honors the emblems 
(sha‘a@’ir)' of Allah, it is surely due to devotion of the hearts.”? 
You should know that the foundation of the divine laws is rever- 
ence for the emblems of God, may He be exalted, and drawing 
nearer to Him by means of them. This is due to what we have 
indicated to the effect that the method which God has appointed 
for people is the copying of those things in the transcendent realm 
by things which are easily accomplished by the animalistic (side). 
I mean by “emblems” those external, tangible things appointed for 
the purpose of worshipping God and made specific to Him so that 
revering these things becomes like revering God and neglecting 
them is like giving insufficient regard to God. This becomes em- 
bedded in the core of their hearts and can’t be removed without 
cutting them to pieces. The emblems only become emblems through 
a natural process, which is that their souls become content with a 
habit and a trait and it becomes a famous and well-known thing 
joined with primary axioms, and about which there is no doubt. 
Thus at this point the mercy of God manifests in the form of things 
which their natures and general knowledge deem to be obligatory. 
Hence they accept these emblems and the veil is lifted disclosing 
their true nature, and the mission reaches the nearest and furthest 
equally, and at this point revering them becomes prescribed for 
them. 

The situation becomes tantamount to swearing on oath in the 
name of God, which instills in a person’s soul that it would be 
remiss with respect to God to violate this, so that he is held re- 
sponsible for what he had inwardly promised. Likewise these prac- 
tices become well known among them as things which their branches 


! I have translated this word (sha‘d’ir) by emblems due to the author's usage and 
its semantic associations derived from the root (sh-‘-r). It can also mean rites, and 
in some places I have preferred that connotation. 

2 Qur'an 22:32. 
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of knowledge comply with. The fact that their branches of knowl- 
edge comply with these practices necessitates that the mercy of 
God will not manifest to them except through what they are fol- 
lowing, since the divine management is based firstly on the easiest 
thing and then on what is even more easy. It is also required that 
they hold themselves to the highest level of reverence that they 
are capable of having for these emblems, because their perfection 
lies in reverence which is not tarnished by neglect. 

God, may He be exalted, did not impose a thing on His wor- 
shippers in order to benefit Himself—He is greatly Exalted above 
that—but rather due to a benefit which devolves upon them. They 
are only perfected through this highest degree of reverence, and 
thus are admonished according to their state and commanded not 
“to be remiss regarding God.'? The actual intention of the provi- 
dence behind the divine legislation is not the condition of the in- 
dividual but rather the condition of the collectivity, as if this stands 
for all persons, and “the conclusive argument is from God.”* 

The main emblems (sha‘a’ir) of God are four: The Qur'àn, the 
Ka'ba, the Prophet, and the ritual prayer. 

1) As for the Qur'an, people used to have disseminated amongst 
them the proclamations of the kings to their subjects, and their 
honoring of the kings was connected with their honoring their proc- 
lamations. The books revealed to the Prophets and the writings of 
others were (also) circulated, and the people's embracing their teach- 
ings is accompanied by reverence for these books and reciting them. 

It is clearly impossible in the context of the passage of time for 
them to follow and obey this knowledge without having a book 
which they recite and transmit. Therefore in this situation people 
needed the mercy of God to become manifest in the form of a 
book revealed from the Lord of the Worlds, so that they could 
revere it. Among (the ways of revering it) is listening closely when 
it is recited and refraining from talking, making haste to carry out 
its commands such as the prostration of recitation? and saying 
“Subhan Allah” wherever this is commanded, and among them is 


3 Qur'àn 39:56. 

* Quran 6:149. 

5 When reciting or listening to the Qur'àn, Muslims are to perform a prostration 
in certain places where prostration to God is mentioned in the text. 

$ At certain places where the name of God (Allah) is mentioned during the reci- 
tation of the Qur'àn, Muslims are to say "Glory be to God" (Subhan Allah). 
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not touching the Qur'an except when one is in a state of ritual 
purity. 

2) As for the Ka‘ba (being an emblem of God), the people at 
the time of Abraham, may peace be upon him, used to be preoc- 
cupied with constructing temples and places of worship in the name 
of the spiritual power of the sun and other celestial bodies. For 
them, turning their attention to a transcendent and intangible be- 
ing without a temple constructed in his name so that he was rep- 
resented and embodied by this as a means of their drawing closer 
to him, was something impossible and inconceivable. The people 
of that time needed the mercy of God to become manifest to them 
in the form of a structure which they could circumambulate, and 
thereby draw nearer to God, so that they were summoned to the 
House (of God) and commanded to revere it. Then generation af- 
ter generation arose in the knowledge that revering it led to rever- 
ing God and that being remiss toward it led to being remiss towards 
God's rights, and due to this the pilgrimage to it is obligatory and 
they were commanded to honor it. Among (aspects of reverence 
are) that only the ritually pure should circumambulate it, that they 
should use it as a direction (Qibla) to face in prayer, and that 
facing it or turning one's back to it while relieving oneself is con- 
sidered repugnant. 

3) As for the Prophet, he is only called a messenger (mursal) 
as a metaphorical allusion to the messengers of the kings sent to 
their subjects to inform them of the king's commands and prohi- 
bitions. Their obeying him was only consequent to their respect 
due arising from their honoring the One who sent him to them. 
Among (ways of) respecting the Prophet is the necessity of obey- 
ing him, asking for blessings upon him, and not speaking to him 
in a loud voice." 

4) As for the ritual prayer, what is intended in it is an analogy 
to the state of a king's servants when they stand before him, their 
intimate discourse with him, and their humbling themselves be- 
fore him. Therefore giving praise is required before making peti- 
tionary prayer and the person should hold himself to the forms of 
behavior which must be complied with when speaking before kings, 


? As commanded in Qur'àn 33:56, "O you who believe send peace and blessings 
upon him,” and Qur'àn 49:2. “O you who believe, don't raise your voices above the 
voice of the Prophet, nor shout when speaking to him as you shout to one another." 
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such as clasping the hands together and not looking this way and 
that, and this is his saying, may the peace and blessings of God be 
upon him, “When one of you offers prayers, then God is facing 
him,"* and God knows better. 


* Bukhari Salat, 33, Adhàn 94, Adab 75. 


CHAPTER 44 


The Inner Meanings of the Ablution and Full Bath 


You should know that a human being may be snatched away from 
the turbidities of nature to the lights of the Holy Enclave so that 
these lights come to dominate him and he becomes for a time in 
some sense free from the determinants of nature. Thus he is taken 
into their group, and with respect to the stripping away of the 
lower soul the person becomes as if he were one of them. Then he 
is returned to his former condition, but longs for what corresponds 
to the previous state, to recapture it after it has been lost, and to 
make it a snare for recapturing what has passed away from the 
soul. He finds a state exhibiting this characteristic which is the 
happiness and delight obtained through forsaking filth and using 
things which purify, so he firmly adopts these measures. There 
follows him (in rank) a person who heard the truthful informer 
stating that this condition is the perfection of the human being, 
and that through it he pleases his Creator and that there are innu- 
merable benefits in it, so that he confirmed it with the testimony 
of his heart and did what he was commanded, and found that what 
the Prophet had stated about it was true. The doors of mercy were 
opened to him and he was tinged with the coloring of the angels. 
There follows him a man who knows nothing of this, but the prophets 
guided him and induced him to attitudes which in his afterlife put 
him on a level whereby he might join the way of the angels; and 
these are the people who are pulled by chains to Paradise.! 

The influence of ritual impurity is sensed immediately in the 
lower soul. Most of the people should be told about impurity due 
to the precise nature of its anticipated sources, its prevalence, and 
the fact that neglecting to teach about it would constitute a great 
harm to people. 


! Perhaps an echo of hadiths which mention that some people will enter Paradise 
in chains. These were the early prisoners of war who accepted Islam as captives. 
Mishkát, p. 840. Bukhari Jihad 144. 
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The investigation of ritual impurity can be reduced to two main 
types. 

1) The first of these types is the lower soul being distracted by 
three superfluous things which a person finds in his stomach: gas, 
urine, and feces. There is no person who does not know on his 
own that when he finds gas in his stomach or needs to urinate or 
defecate, his lower soul becomes noxious so that it is bound to 
the earth, and becomes bewildered and dejected, and there is a 
barrier between it and its being delighted. Then when he elimi- 
nates the gases and relieves himself, and uses something so as to 
alert his soul to purity such as the full bath or ablution, he expe- 
riences delight and happiness and feels as if he has recovered the 
state which had been lost. 

2) The second is the distraction of the lower soul by the desire 
for sexual intercourse and its immersion in lust; for this completely 
turns the aspect of the lower soul toward the animalistic nature. 
This occurs to such an extent that even domesticated animals, when 
they are trained and habituated to the desired behaviors; and pred- 
ators, when they are made tractable by hunger or lack of sleep 
and have been taught how to hunt for their master; and birds, if 
required to imitate the speech of humans—and in summary every 
animal which has exerted its effort to the utmost in eliminating its 
inclination to its physical nature and in acquiring that which its 
physical nature does not demand—when that animal gratifies the 
lust of its sexual urge and plunges into this pleasure for days, 
inevitably it forgets what it learned and returns to foolishness, 
ignorance, and misguidedness. Whoever reflects on this inevitably 
learns that the gratification of this lust works to soil the lower 
soul in a way stronger than any overeating or foolhardy undertak- 
ing and the rest of those things which cause the soul to incline to 
the animalistic nature. To test this for himself, a person should 
refer to what the doctors say concerning the regimen for abstemious 
monks if it is desired to return them to the animalistic side. 

Purity, whose effect is perceived at first glance, and concerning 
which the majority of persons can properly be addressed due to 
the abundant means to achieve it in the populous regions, i.e., 
through water and its regulation, which is the most efficacious 
purifying agent for human souls and something well-known and 
accepted among them in its being like the natural path—will be 
investigated by concentrating on two types: lesser and greater purity. 
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As for the greater ablution, it consists of washing and rubbing 
the entire body, since water is a purifying element which elimi- 
nates impurities so that due to this the natural dispositions are 
made sound. Thus it is the proper means to alert the soul to the 
trait of purity. Many a person drinks wine and intoxicating bever- 
ages, so that intoxication overwhelms his physical nature. There- 
fore he commits some excess like unjustified homicide or squandering 
wealth on extremely costly things. Then all at once his soul comes 
to its senses, and reflects, and the defilement is thrown off from it. 
Many a person is weak and neither able to rouse himself, nor to 
undertake anything; then there occurs an event which strongly arouses 
the soul such as displays of anger, passion, or rivalry, so that he 
can undertake a very difficult task, and even cause grave bloodshed. 

In summary the soul may experience an induced transition and 
awakening from one trait to another trait which is the basis of 
psychological cures. This induced state of awakening is only ob- 
tained through what firmly embeds in the core of their natures and 
the root of their souls that this is extreme purity, and this can only 
be water. 

The lesser ablution is limited to washing the extremities (face, 
hands, and feet), and this is due to the fact that in the moderate 
regions these are customarily the places which are naturally ex- 
posed and extend outside of the clothing. An allusion was made 
to this when the Prophet, may the peace and blessings of God be 
upon him, forbade enfolding the smooth rocks? and there is no 
hardship in washing them while this is not so with the rest of the 
body members. In addition, the habit of civilized people is to clean 
them every day, and when entering before kings and their repre- 
sentatives, and when intending to perform clean actions. The un- 
derstanding behind this is that filthy things quickly affect the exterior 
and these outer body parts are visible and show when persons 
encounter one another. In addition experience attests that washing 
the extremities and sprinkling water on the face and head strongly 
arouse the soul from drowsiness and heavy sluggishness. A per- 
son should refer back to his experience and knowledge and to 


? He forbade that a man clothe himself in his robe and not leave any sides of it 
raised and block any openings for his hands and feet, likening this to smooth rocks 
which have no gaps or cracks. Bukhari Salat 10, Mawaqit 40, Saum, 66, Libàs 20, 
21. 
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what the doctors order in treating someone who swoons or who 
suffers from the effects of excessive diarrhea or bloodletting. 

Purity is one of the divisions of the Second Irtifaq on which the 
perfection of man depends, and it has become part of people’s 
natural disposition. It effects drawing near to the angels, distanc- 
ing from the devils, and it defends against the punishment of the 
grave, and this is the Prophet’s saying, “Purify yourself after uri- 
nation for generally the punishment of the grave is due to this.”? 
In (purification) there is a great access to the soul’s accepting the 
color of righteousness. It is indicated in God’s saying, may He be 
Exalted, “And He loves those who keep pure.”* When purity be- 
comes established in the soul and takes hold of it, there is con- 
firmed in it a portion of the light of the angels and a portion of 
the animalistic darkness is overcome. This is the meaning of the 
writing down of good deeds and the forgiveness of sins. 

If purity is made a convention, it avails against the disasters of 
conventions. If the one who possesses it adheres to the attitudes 
which people adopt when entering the presence of royalty, and to 
the accompanying declaration of intention and litanies which are 
recited (at the time of purification rituals), it avails against the 
misconstrual (of God's nature). 

When a person comprehends that this purity is his perfection he 
trains his bodily parts according to his comprehension without there 
being a sensual motive. Moreover, purity becomes a regimen for 
making the physical side obedient to the intellect, and God knows 
better. 


3 Ibn Majah Tahara 26, Ibn Hanbal in several variants. 
* Qur'àn 2:222. 
5 The third of the veils mentioned in Chapter 34. 


CHAPTER 45 


The Inner Dimensions of Prayer 


You should know that a person may be suddenly snatched away 
to the Holy Enclave so that he becomes completely attached to 
the glory of God, may He be Exalted. There are revealed to him 
from There the holy theophanies so that these come to dominate 
the lower soul. In this event he witnesses things which the tongue 
falls short of describing. Then he is returned to his former state 
and he becomes restless, so that he cultivates himself with a state 
which is the closest of the lower states to the absorption of the 
soul in the gnosis of its Maker. He makes it (that state) a snare 
for capturing what the soul has lost, and this state is reverence, 
humility, and intimate conversations during actions and sayings 
established for this (purpose). There follows him a man who heard 
the truthful news-bearer inviting him to this state, and he desires 
it, and wholeheartedly attests to it and acts upon it, and finds what 
he was promised about it to be true and he progresses to what he 
had hoped. Next there follows a person whom the prophets in- 
duced to have recourse to the prayers, while he doesn't compre- 
hend this, like the father who constrains his children to be instructed 
in useful trades although they are averse to it. A man may ask his 
Lord for protection from a calamity or to manifest a blessing, and 
most probably at that time he is absorbed in acts and words of 
reverence, so as to render effective his concentrated resolve which 
is the spirit of the request, and this is what was made a practice in 
the prayer asking for rain.' 

Prayer is based on three things: 1) That the heart is humbled at 
the glimpsing of the Majesty of God and His Exaltedness and 2) 
that the tongue expresses God's Exaltedness and this humility with 
the clearest expression. 3) That the limbs are disciplined accord- 
ing to this humility. 


! This prayer is described in the hadith collections, for example the Khan trans- 
lation of Bukhàri II: 63-82. 
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(A poet testifies:) 


Three parts of my body reaped benefit from Your bounties, 
My hand, my tongue and my subliminal self. 


Among the actions of reverence are standing before Him, con- 
fiding in Him with intimate prayer, and turning to face Him. Stronger 
than this is that he is aware of his lowliness and the high rank of 
his Lord, so that he bows his head. Humans and animals, one and 
all, are naturally disposed so that raising the neck is a sign of 
haughtiness and pride and bowing it is the sign of submission and 
humility, and this is God’s saying, may He be Exalted, “Their 
necks bowed before it in humility.” 

Stronger yet than this is that he place his face, which is the 
noblest of his bodily members and the place where his senses meet, 
in the dust before Him. These three acts of reverence have become 
disseminated among the various groups of human beings who con- 
stantly perform them in their prayers and before their kings and prin- 
ces. The most excellent form of prayer combines the three positions 
progressing from the least to the greatest, in order to progressively 
to develop the sense of submission and humility. In this progres- 
sion there is a benefit not found in individual actions of reverence, 
nor in the descending order from the greatest to the least. 

Thus prayer was made the foundation of the actions which make 
one draw near (to God), rather than reflection on the majesty of God 
or continual remembrance (dhikr) of Him, because true and sound 
reflection is only attained by a group with high, developed souls 
and how few they are. Besides these things, if people became en- 
grossed (in reflection) they would become apathetic, and waste their 
resources, rather than acquiring another benefit. The remembrance 
of God, if not presented and supported by some act of reverence 
performed by the bodily limbs which a person carries out regu- 
larly, results in agitation without benefit in the case of most people. 

As for prayer, it is a curative potion (ma‘jun) composed of thought 
directed toward the majesty of God as a second purpose, and the 
ensuing attentiveness arising from each person. There is no re- 
striction on the one with the capacity for going more deeply into 
the ocean of witnessing; rather this will serve to alert him most 
completely. Among the things most clearly conducive to this are 


? Qur'àn 26:4. 
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dedicating his actions to God, turning his face to God, and re- 
stricting any of his requests for help to God. Among the acts of 
reverence such as prostration and bowing, each one supports and 
completes the other and apprises of it, thus (prayer) benefits both 
the common and the extraordinary person, and is a powerfully 
effective antidote, for it affects each one in a manner befitting the 
basic nature of his capacity. “Prayer is the path of ascent for the 
believer’? and a preparation for the theophanies of the other life, 
and this is his saying, may the peace and blessings of God be 
upon him, “Indeed you will see your Lord (in the next life), if 
you are able not to be kept from the prayers before the sunrise 
and the sunset, so perform them.” It is a great cause of the love 
of God and His mercy, and this is his saying, may the peace and 
blessings of God be upon him, “Help me to achieve this for you 
through much prostration” and His account, may He be Exalted, 
of the utterance of the people of the Fire, “We were not among 
those who prayed." 

When prayer becomes consolidated on the part of the worship- 
per he is effaced in the light of God and his sins are forgiven. 
“Good deeds annul bad deeds.” 

Nothing benefits the problem of misinterpretation (of God’s unity) 
more than prayer, especially if its actions and words are performed 
from the heart and with a righteous intention. If it is made a con- 
vention it will have a clear beneficial effect against the disasters 
of (poor) conventions, and become a mark distinguishing the Muslim 
from the infidel, and this is his saying, may the peace and bless- 
ings of God be upon him, “The treaty which is between us and 
them is prayer, so whoever abandons it has become an infidel."* 
There is nothing like prayer for training the lower soul to make 
the physical nature yield to reason and follow its judgment, and 
God knows better. 


* A Sufi Hadith not found in the standard collections or in the collections of 
weak and fabricated hadith. Maybüdi, Kashf al-Asrár 11:676. 

4 Previously cited in the introduction. Bukhari Mawaqit 16, Tauhid 24, Muslim, 
Ibn Majah, Ibn Hanbal. Found in the Siddiqi trans of Sahih Muslim, 1:307. 

5 When Rabi‘a ibn Kalb (63 A. H.) asked the Prophet if he could be his Compan- 
ion in Paradise he replied, “Then help me to achieve this for you through (perform- 
ing) much prostration (in prayer). Muslim Salàt 224, 225. Trans. 11:256. 

$ Qur'àn 74:43. 

7 Qur'àn 11:114. 

* Mishkát, p. 115. Tirmidhi IV: 126 #2756 Iman 9, Nasa’i, Ibn Majah, Ibn Hanbal. 


CHAPTER 46 


The Inner Dimensions of the Zakat 


You should know that when a need presents itself to the poor 
person, and he entreats God about it either verbally or through his 
condition, his entreaty knocks at the door of the Divine Generos- 
ity. Sometimes the best interest will be fulfilled by inspiring the 
heart of a pure person to furnish the remedy for his want. Thus, 
when the inspiration descends and he is provoked (to respond), he 
is given success, God is pleased with Him, and blessings flow to 
him from above and below, and from his right side and his left, 
and God’s mercy is upon him. 

One day a poor person asked me concerning a need in which he 
was hard-pressed and I sensed in my heart an inspiration com- 
manding me to give, and informing me of an ample reward in this 
world and the next, so I gave and witnessed that what my Lord 
had promised me was true. The knocking at the door of (Divine) 
Generosity, the arousal of inspiration and its selection of my heart 
on that day, and the manifestation of the reward, all of that hap- 
pened before my very eyes. 

Sometimes expenditure of money is an anticipated source of the 
divine mercy, such as when there arises a motive among the Highest 
Council for the elevation of a community so that everyone who 
undertakes to carry out their command is blessed, and a person’s 
undertaking an expenditure at that time is equivalent to (partici- 
pating) in the difficult military expedition.' Another example would 
be a period of drought when a community is among the most needy 
of God's creatures, and what is intended is their revival. 

In summary, the truthful news-bearer made from this conjec- 
tured instance a general rule, by saying that whoever gives charity 
to such and such a type of poor person—or in such and such a 
situation—God will accept this action from him. Then someone 


! In the Arabic “ghazwat al-‘usra”, which is the name given to an expedition 
carried out by the Prophet towards Tabük in hot and difficult conditions. 
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hears this and submits to its ruling wholeheartedly, and finds what 
was promised to be true. 

Sometimes the lower self comprehends that the love of wealth 
and being miserly with it harms a person and turns him from his 
course, so that he suffers from this very greatly. He is not able to 
prevent this except by practicing giving away whatever he loves 
best. In his case giving is the most beneficial thing, for if he does 
not give, the love (of wealth) and miserliness will remain as they 
are, and in the Afterlife will take on the shape of a hairless snake? 
or his wealth will take on the shape of some thing which harms 
him and this is the hadith, “A soft sandy plain will be spread out 
for them,” and His saying, may He be Exalted, “and those who 
hoard gold and silver.”* 

Sometimes the time of person’s destruction may have come, and 
his ruin has been decreed in the World of Images, then he pro- 
ceeds to spend great wealth, while he and other good persons around 
him entreat God. Thus he cancels out his destruction on his own 
through the destruction of his wealth, and this is his saying, may 
the peace and blessings of God be upon him, “Nothing turns back 
destiny except petitionary prayer, and nothing extends the life- 
span except piety.” 

Sometimes it occurs that a person does a wicked act due to 
being overcome by his physical nature, and then becomes aware 
of its repugnance and repents. Then physical nature again over- 
comes him and he returns to it. The wisest thing to do in curing 
his soul is to persist in spending great wealth in amends for what- 
ever (wrong) he does so that this (loss) will be on his mind, and 
deter him from (the wicked acts) which he intends. 

Sometimes good character and the preservation of the extended 
family system consist of distributing food, giving greetings to all 
and sundry, and various types of charitable acts, and this is com- 
manded and considered to be a freewill offering (sadaqa). Zakat 


? Mishkát, p. 376. Bukhari Zakat 3, Tafsir 3, 14, Nasà'i, Ibn Majah, Muwatta’, 
Ibn Hanbal. 

3 This is a hadith that on the Day of Judgment those herds of camels, sheep, and 
goats on which a person did not pay zakàt will trample him on a flat plain. Mishkae, 
p. 371-372. Muslim Zakàt 24,26,27,28, Abū Dawid, Nasa'i, Dàrimi, Ibn Hanbal. 

^ Qur'an 9:34—. “... and spend it not in the way of Allah, give them tidings of 
a painful doom. On that day it will be heated in the fire of Hell and their foreheads 
and their flanks and their backs will be branded therewith." 

5 [bn Hanbal V: 277, 280, 282. 
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increases the blessing, extinguishes (the divine) anger by attract- 
ing an effulgence of mercy (from God), repels the punishment of 
the Afterlife which results from miserliness, and favorably dis- 
poses the invocation of the Highest Council who improve things 
on the earth toward this person, and God knows better. 


CHAPTER 47 


The Inner Dimensions of the Fast 


You should know that sometimes a person comprehends, due to 
God’s inspiring him with this knowledge, that his physical animal- 
istic form is keeping him from what would constitute his fulfillment 
in terms of it’s obeying the angelic side. Therefore he comes to 
detest the animalistic side and seeks to shatter its force. He won’t 
find anything that helps him to do this as much as hunger, thirst, 
forswearing sex, and practicing vigilance over his tongue, heart, 
and limbs. Persistence in this is a cure for the sickness of his soul. 
There follows him one who learned this from the truthful news- 
bearer (the Prophet) with the witness of his heart, then next the 
one whom the prophets guided out of solicitude for him, while he 
did not realize it, so that he gets the benefit of this in the next life 
through the shattering of the (animalistic) form. 

Sometimes a person becomes aware that having the physical nature 
obey the intellect is his perfection, while his physical nature is 
rebellious, obeying sometimes and not obeying at other times. Thus 
he needs training, so he takes up some severe practice such as 
fasting and imposes it on his physical side and perseveres in fidel- 
ity to his pledge, more and more, until he obtains the desired object. 

Sometimes he commits a sin, so that he perseveres in fasting for 
many days oppressing himself in response to the sin in order to 
prevent himself from committing more like it. 

Sometimes his lower soul craves women, but he is unable to 
marry and he fears committing fornication, so he defeats his lust 
through fasting and this is his saying, may the peace and blessings 
of God be upon him, “Fasting suppresses sexual desire.” 

Fasting is a great good deed which strengthens the angelic (side) 
and weakens the animalistic. There is nothing like it for polishing 


' Mishkat, p. 658. Bukhari, Saum, 10, Nikàh, 2,3. Ibn Majah, Nasa’i, Ibn Majah, 
Darimi, Ibn Hanbal. “Those who cannot marry should fast, since fasting suppresses 
sexual desire.” Literally, fasting is a castration for him. 
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the face of the spirit and subjugating the physical nature. There- 
fore, God, may He be exalted, said, “Fasting is for My sake and I 
reward it.” His sins are forgiven to the extent that the animalistic 
form is diminished and through this is achieved a great similarity 
to the angels, so that they love him. The attachment of love helps 
effect the weakening of the animalistic side and this is his saying, 
may the peace and blessings of God be upon him, “The bad breath 
of the one who fasts is sweeter to God than the fragrance of musk.” 
If it is made a common convention it avails against the damages of 
(poor) conventions. If a community persists in fasting their devils 
will be chained and the gates of the gardens of Paradise are opened 
to them and the gates of the fires of Hell are locked against them.* 

When a person tries to subjugate the lower soul and eliminate 
its bad qualities, his act will take on a sanctified form in the World 
of Images. Among the purest of the gnostics is the one who con- 
centrates on this form, for he is furnished with knowledge from 
the Unseen World and achieves union with the Divine Essence 
because of transcendence and sanctification. This is the meaning 
of his saying, may the peace and blessings of God be upon him, 
“Fasting is done for My sake and I reward it.” 

Sometimes a man comes to understand the harm of his being 
preoccupied with his worldly affairs and his filling his senses with 
external stimulation. This is helped by devoting himself to worship? 
in a mosque designed for prayers, so that it is not possible for him 
to persist in that (preoccupation). Even if he cannot completely 
fulfill this retreat, he should not give it up completely. Thus he 
snatches opportunities from his situation and retreats in a mosque 
for as long as is decreed for him. Next there is the person who 
accepts this wholeheartedly from the truthful news-bringer (the 
Prophet), and (then comes) the ordinary person who is overcome, 
as was previously mentioned. 


* A hadith qudsi, reporting from God. Mishkát, p. 417. Bukhàri Saum 2, Tauhid 
35, 50, Libas 78; Muslim, Nasa’i, Ibn Majah, Muwatta’, Ibn Hanbal. 

> Mishkat, p. 417. Bukhari Saum 2, 9, Tauhid 35, 50, Libàs 78, Muslim, Tirmidhi, 
Nasa’i, Ibn Majah, Muwatta', Ibn Hanbal. 

* Based on a hadith. See Mishkát, p. 417. Bukhari Saum 5, Bad’ al-khalq 11; 
Muslim, Nasa’i, Ibn Màjah, Darimi, Muwatta’, Ibn Hanbal. 

5 A hadith qudsi. Mishkat, p. 417. Bukhari Saum 2, Tauhid 35, 50, Libas 78, 
Muslim, Nasa’i, Ibn Majah, Muwatta’, Ibn Hanbal. 

* This refers to the practice of “i‘tikaf” or performing a retreat in a mosque. 
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Sometimes a person may fast but he is not able to purify his 
tongue except through retreating to the mosque. Sometimes he may 
make a request on the Night of Power,’ and seek a connection with 
the angels, and this contact is not possible except through doing a 
retreat in the mosque. You will be given the meaning of the Night 
of Power, and God knows better. 


? The Night of Power (/ailat al-qadar). A night during the last ten days of Ramadan. 
The Prophet used to carry out a retreat in the mosque at this time. It is believed that 
the angels descend on the Night of Power, and that petitionary prayers are more 
readily answered 


CHAPTER 48 


The Inner Dimensions of the Pilgrimage 


You should know that the true nature of the Hajj is the assembling 
of a great group of righteous people at a time which commemo- 
rates the blessed ones among the prophets, truthful ones (siddiqin), 
martyrs, and righteous ones, and in a place “in which are clear 
signs” (of God) which groups of the leaders of the religion used to 
visit, in veneration of the emblems of God; entreating, desiring, 
and full of hope for good and the forgiveness of sins from God. 
For if concentrated resolve is focused in this manner the descent 
of mercy and forgiveness will not lag far behind. And this is his 
saying, may the peace and blessings of God be upon him, “The 
devil has not experienced a day in which he is more insignificant, 
rebuffed, ignominious and infuriated than on the day of ‘Arafat.’ 

The basis of the pilgrimage is present in every community, for 
inevitably they have a place in which they ask for blessing since 
they have seen the manifestation of the signs of God in that place, 
and they have sacrifices and ritual forms handed down from their 
ancestors in which they persevere because they are a reminder of 
those who drew near to God and what they used to do. 

The (place) most worthy of having pilgrimage made to it is the 
house of God (the Ka‘ba), “in which there are clear signs (of God).” 
Abraham, may the blessings of God be upon him, whose goodness 
is attested to by most of the nations, built it at the command of 
God and at His revelation, after the earth (there) had been desolate 
and trackless. Pilgrimages undertaken to other sites either involve 
associationism or some baseless innovation. 

From the aspect of the purity of the soul, coming to visit a place 
which the righteous ones did not cease to glorify and visit, and 
which they filled with the remembrance of God; attracts the attach- 
ment (to a person) of the concentrated resolve of the lower angels 
and inclines sympathetically to him the universal invocation of the 


' Mishkát, p. 557. Ihya’ ‘Ulam al-Din in the chapter of the virtues of the hajj. 
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Highest Council for the people of good. Thus, if he stays there 
their hues come to predominate over his soul, and I have seen this 
with my own eyes. 

Under the topic of remembering God, may He be Exalted, comes 
viewing the emblems of God and honoring them. When they are 
seen, God is remembered, just as seeing something brings to mind 
whatever is connected to it. This is especially prevalent when holding 
oneself to attitudes of reverence, restrictions, and rules and limits 
which alert the soul very strongly. Sometimes a person is very 
drawn to his Lord, so that he needs something by which to satisfy 
this longing, and this can only be done through the pilgrimage. 

Just as the ruling authority requires a test after every period of 
time by which to distinguish the sincere advisor from the deluder 
and the obedient from the disobedient, and to raise its repute, pro- 
mote its words, and to let its people know about each other, like- 
wise the religion needs a pilgrimage to distinguish the sincere one 
from the hypocrite, to show how people have entered the religion 
of God in throngs, and so that they can see one another and each 
can benefit in what he didn’t have before, since objectives are 
obtained by mingling and seeing one another. 

Since the Hajj was made a well-known convention it assists (in 
removing) the harms of (false) conventions and there is nothing 
like it for reminding them of the condition of the founding leaders 
of the religion and inciting them to persevere in it. 

Since the Hajj is a distant journey and a difficult undertaking 
which is only accomplished through strong individual effort, and 
whose performance is dedicated solely to God; it causes sins to be 
forgiven and eradicates what preceded it as is the case with (the 
acceptance) of the faith.’ 


? That is, when a person accepts Islam previous sins are forgiven and likewise 
performing the Hajj eradicates previous sins. 


CHAPTER 49 


The Inner Meanings of Various Types of Pious Actions 


Dhikr is one of the pious actions,' because there is no veil between 
it and God, may He be exalted, nor is there anything like it for 
curing misinterpretation (of the nature of God). This is his saying, 
may the peace and blessings of God be upon him, “Should I not 
apprise you of the best of your actions?” (There is nothing like 
this) in acquiring the presence (of God) and repelling harshness, 
especially for the one whose animalistic side is weak by innate 
disposition or acquired weakness, and by the one whose imagina- 
tive faculty is naturally reticent to mix the abstract with the 
determinants of tangible things. 

Another pious action is petitionary prayer (du‘@), for it opens a 
great door to the presence of God (muhadara), and effects com- 
plete submission to and reliance on the Lord of the Worlds in all 
of the situations a person encounters. This is his saying, may the 
peace and blessings of God be upon him, “Petitionary prayer is the 
core of worship.” It is the embodiment of the lower soul's turning 
to the Source with the attribute of seeking which is the secret in 
attracting the thing which is prayed for. 

Among pious actions is the recitation of the Qur'an and listen- 
ing to religious exhortations. Whoever listens to these, and lets 
them have ascendancy over him will become colored with the states 
of fear, hope, and perplexity* at the glory of God, and be sub- 
merged in the blessing of God, and states other than these. This 
clearly serves to calm the physical nature, and to prepare the lower 
soul for the emanation of the coloration of what is above it. There- 
fore this is a most beneficial thing in the afterlife and this referred 
to in the saying of the angel to the person in the grave, "You didn't 


' The recitation of pious phrases and the Divine Names. 

? Le., dhikr. Tirmidhi V: 127 #3437 Du‘a 6. 

> Mishkát, p. 472. Tirmidhi V:125 #3431 Du‘a 1. 

^ These are three states referred to in Sufi literature of the refinement of the soul 
and the spiritual progress of the person. 
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know? because you didn’t recite the Qur'àn."5 Through the Qur'àn 
the lower soul is purified from base attitudes, and this is his say- 
ing, may the peace and blessings of God be upon him, “Every 
thing has a polish and the polish for the heart is the recitation of 
the Qur'an." 

Among these pious actions is maintaining the bond of kinship 
and neighborliness, good social relations with the people of the 
town and coreligionists, and ransoming captives in order to free 
them, for this prepares for the descent of mercy and contentment. 
Through this the order of the second and third levels of the sup- 
ports of civilization is perfected, and through this a person attracts 
to himself the invocation of the angels. 

Among them is Jihdd. The prime example is that God curses a 
corrupt person who harms the collectivity, whose extirpation is more 
suitable for the universal welfare than his remaining. Then inspira- 
tion manifests itself in the heart of a righteous man to kill him, so 
that there is called forth from his heart an anger without a physical 
cause, and he is effaced from his own will and subsists through the 
will of God, and is absorbed in the mercy of God and His light, 
and humanity and countries benefit from that. The next case is 
that God decrees the cessation of the rule of tyrannical states where 
they do not believe in God and conduct themselves evilly. He or- 
ders one of God's prophets to make war against them so that the 
motivation to wage the Jihad is inspired into the hearts of his peo- 
ple and thus they become *'a people brought out for mankind" and 
the divine mercy comes to include them. Another case is that a 
group becomes aware through the comprehensive outlook of the 
goodness of saving the oppressed ones from the predatory ones 
and undertaking the punishment of the disobedient ones and for- 
bidding evil, so that this becomes a cause for the peace and con- 
tentment of the people and thus God rewards them for their action. 

Among the pious actions are ways of drawing near to God which 
happen to a person involuntarily such as afflictions and illnesses. 
They are accounted as being under the topic of piety in a number 
of ways. 

1) Among them is that the divine mercy, when it is directed to 


* The answer to the first question—"Who is your Lord?” 
* Bukhari Jana’iz 67, 86. Abū Dawid, Nasa’i, Ibn Hanbal. 
7 Mishkát, p. 482. Baihaqqi transmitted it. Not in the six collections. 
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a person by reason of the righteousness of his actions while other 
causes decree difficulty for him, these (difficulties) serve to perfect 
his soul, so that his sins are atoned for, and good deeds are re- 
corded for him. Just as if when you block a channel for water, the 
water will flow over the top and below and the overflow is attrib- 
uted to the blockage, and the secret of this is preserving the rela- 
tive good. 

2) Among the ways (of drawing nearer to God) is that the be- 
liever, when calamities become very severe for him, finds, "the 
world becoming straitened for him where once it was expansive,"* 
so that the veils of physical nature and convention are rent and his 
heart becomes detached from everything except God. As for the 
disbeliever, he does not cease recalling what has been lost and 
being immersed in the life of this world so that he becomes even 
more wicked than he was before he was struck by that affliction. 

3) Among them is that the faculty bearing hardened evils is the 
coarse filthy animalistic side, so that when a person becomes ill 
and weakened, and more (matter) is dissolved than he takes in, 
much of the faculty bearing these (evils) fades, and (the sins) which 
were borne diminish proportionately. Thus we see that the lust and 
anger of the sick person ceases, and his morals change and he for- 
gets much of what he used to be involved in as if he is no longer 
the person who he used to be. 

4) Among them is that the believer whose angelic side has be- 
come somewhat disengaged from his animalistic side is usually 
punished for his sins during this worldly life. This is the hadith, 
“The believers’ share of punishment is the hardship of this world,"? 
and God knows better. 


* Qur'àn 9:118. 
? A Hadith not found in the standard collections. 


CHAPTER 50 


The Ranks of Sin 


You should know that just as there are actions which are 
embodiments, symbols, and practices which are conducive to the 
animalistic side’s yielding to the angelic, likewise there are ac- 
tions, symbols, and ways of acquiring the state which is absolutely 
contradictory to this yielding, namely, sins. 

They are at various degrees: 

1) The first degree of sins totally block a person’s means to the 
desired perfection and the majority of these are of two types. 

a) One of them are those going back to the Source in that he 
does not know that he has a Lord, or he conceives of God as de- 
scribed by the attributes of created things, or he believes that a 
created thing may have some of the attributes of God. The second 
(of these first type of sins) are anthropomorphism (tashbih), and 
the third of them is associationism (ishrak). The soul will never be 
sanctified until it sets its sights on the heavenly transcendence and 
the comprehensive divine management encompassing the world. If 
this is lacking the soul will remain self-absorbed or preoccupied 
with what is similar to itself in being so limited in every one of its 
concerns that the veil of rejection cannot be punctured by so much 
as a needle prick, and this is the greatest of calamities. 

b) Type two of (sins at the first level) are that a person believes 
that there will be no creation of the soul beyond this bodily one 
and that there is no other perfection beyond this which a person 
must seek. If the soul harbors this idea it will not raise its sights to 
perfection at all. 

Affirming a perfection other than that of the physical body is 
only realizable by the majority of people through conceiving of a 
condition which is the opposite of the present one from every as- 
pect. If this is not done then the rational and the tangible fulfillments 
would seem to be opposed to each other so that a person would 
incline to the tangible and the rational would be neglected. There- 
fore a touchstone (mazinna) for this is assigned which is faith that 
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he will meet God, and faith in the Last Day, and this is God’s 
saying, may He be exalted, “Those who don’t believe in the Here- 
after, their hearts refuse to know, and they are proud."' 

In summary, when a man dies at this level of sin, his animalistic 
side is effaced, and hatred will completely envelop him from above 
such that he finds no way ever to be free of it. 

2) The second degree of sins is that he is arrogant with his an- 
imalistic arrogance toward what God, may He be exalted, estab- 
lished in order to make people attain their perfection, and what the 
Highest Council intend with the furthest extent of their resolve to 
propagate and elevate through the messengers and the divine laws. 
Thus he denies these and is hostile to them. Then when he dies all 
of their resolve is disposed to hate him and to pain him, and “his 
sin surrounds him'? so that he finds no means to escape, but this 
state of his failing to attain his perfection or of his only attaining 
something insignificant does not detach from him. In all of the 
divine laws this level expels the person from the religion of his 
prophet. 

3) The third level is abandoning that which will earn him salva- 
tion and doing that which would convene, at the Plane of Dhikr,’ 
curses on the one who does it due to its being an anticipated source, 
in most cases, of a great corruption on the earth and an attitude 
opposed to the refinement of the lower soul. (Under this level come): 

a) A person's not carrying out anything significant of the divine 
laws that results in obedience (to God) or that will prepare him for 
obedience. This varies with the differences in souls, except that the 
ones immersed in weakly bestial attitudes are the people most in 
need of having the laws augmented, and the communities whose 
animalistic sides are strongest and most contaminated are the ones 
most in need of the augmentation of the strictest laws. 

b) Predatory acts which provoke a severe curse such as murder, 

c) lustful actions, 

d) and harmful sources of income such as gambling and usury. 

In each one of these things which have been mentioned is a 
great breach in the soul from the aspect of undertaking what op- 
poses the necessary practice as we mentioned, and a cursing from 


! Qur'àn 16:22. 
> Qur'àn 2:81. 
* The World of Images and the angels. 
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the Highest Council which surrounds him, so that the combination 
of the two things results in punishment. This (third) level compris- 
es the greatest of the major sins. Their prohibition is convened in 
the Holy Enclave, together with the cursing of those who commit 
them. The Prophets constantly told of what was convened There, 
and most of this is agreed upon in the divine laws. 

4) The fourth degree is disobedience to the divine laws and the 
codes which vary due to the variation of the communities and eras. 
This occurs because when God, may He be exalted, sent a prophet 
to a people, “to bring them out of the darkness into the light,” to 
correct their deviation, and to govern them with the best polity, 
this mission included making compulsory those things indispensa- 
ble for reforming and governing them. Thus for every goal there is 
a common or enduring symbol (mazinna) according to which they 
must be held accountable, and about which they must be addressed, 
and setting times (for each act) has rules which require it. Many 
things motivate to a harm or benefit and thus people should be 
commanded according to what they will be motivated to do. 

Some things are definitely commanded or forbidden, and some 
things are commanded or forbidden indeterminately. A minority of 
these (variable rules) are what the external revelation (the Qur’an) 
revealed, and a majority were only confirmed through the inde- 
pendent reasoning (ijtihad) of the Prophet, may the peace and bless- 
ings of God be upon him. 

5) The fifth rank (of sins) are what the law-giver did not spe- 
cifically rule on, nor was their ruling convened among the Highest 
Council. Rather, a worshipper turned to God with the complete 
intent of his concentrated resolve and thus it struck him that a thing 
was supposed to be forbidden or commanded due to analogical 
reasoning, or derivation, or something like that. This is like the 
effect which certain medicines seem to have according to common 
people due to their incomplete experience, or due to reliance on 
the ruling about the cause made by the proficient doctor; while 
they don’t know the reason for the effectiveness, nor has the doc- 
tor stipulated it. Someone like this is not relieved of responsibility 
unless he acts with caution. If he does not do so a veil will arise 
between him and his Lord in what he supposes, and thus he will 
be held accountable for his opinion. 

The element which is pleasing to God concerning this (fifth) 
level is that it should be omitted and not heeded despite the fact 
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that there exist people who want to impose it on themselves, so 
that the Generous One increases for them what they have imposed 
on themselves. Concerning this is His, may He be exalted, saying, 
“I am as My servant thinks Me to be’ and His saying, may He be 
exalted, in the Great Qur'an, “But monasticism they invented—We 
ordained it not for them—only seeking Allàh's pleasure," and the 
Prophet’s, may the peace and blessings of God be upon him, say- 
ing, "Don't be too severe with yourselves or God will be severe 
with you,"5 and his saying, “Sin is something which has a strong 
impact on your heart.” 

The same goes for someone's disobeying the ruling of a legal 
scholar (mujtahid) if that person himself is a muqallid who is per- 
forming taglid* of a scholar who held this (opinion), and God knows 
better. 


* [n a hadith qudsi found in Tirmidhi IV: 23 42496 Zuhd 39. 

$ Qur'àn 57:27. 

* A hadith cited by al-Suyüti from al-Tabiri in interpretation of the Qur'ànic verse 
2:67 al-Durr al-Manthür | (Tehran: al-maktaba al-islamiyya al-ja'fariyya, 1957), 77. 

? Muslim Birr 14, Tirmidhi, Dirimi, Ibn Hanbal. 

* Taglid refers to following the legal rulings of a mujtahid in one of the Islamic 
legal schools. 


CHAPTER 51 


The Harmful Influences of Sins 


You should know that major and minor sins can be designated from 
one another in two respects. One of them is according to the wis- 
dom behind piety and sin and the second according to the divine 
laws and codes particularized for one time and not another. 

As for the major sin, according to the wisdom behind piety and 
sin it is a sin that strongly requires punishment in the grave and at 
the Resurrection and that greatly harms the sound civilized order 
and is radically opposed to the original nature. 

The minor sin entails some of the aforementioned, or often leads 
to it or requires something of it from one aspect but not from 
another, such as the man who spends in the path of God while his 
family goes hungry. Thus he repels the vile quality of miserliness 
but destroys the domestic order. 

As for their (designation) according to the particular divine laws, 
a major sin is something that the divine law specifically forbade or 
for which the law-giver promised Hell, or legislated a legal pun- 
ishment (Aadd), or for which he designated its perpetrator as an 
unbeliever outside of the community as an expression of its repug- 
nance, and to emphasize its disgusting nature. Sometimes a thing 
may be a minor sin according to the wisdom behind piety and sin, 
and a major sin on the basis of the shari‘a. An instance of this 
derived from the pre-Islamic period is that sometimes their reli- 
gion practiced a sin (of lesser gravity) until it became spread as a 
convention among them that could not be easily uprooted. There- 
fore the divine law forbade it, but those people insisted on doing it 
and were stubborn, so that according to the divine law condemna- 
tion and threat were proportionately produced, so that perpetrating 
this act became tantamount to severe hostility to the Islamic reli- 
gion and no one ventured to commit something like this except a 
mutinous person who was recalcitrant and unashamed before God 
or the people. Due to this it became recorded as major sin. In sum- 
mary, we will postpone discussing the major sins on the basis of 
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the divine law until the second section of this book because that is 
its appropriate location. Here we will give information about the 
harmful effects of the major sins on the basis of the science of 
piety and sin as we did to some extent about the types of pious 
actions. ' 

People disagree about what is a major sin. When a disobedient 
person dies having committed a major sin, and does not repent, is 
it possible for God to forgive him or not? Each faction put forth a 
proof from the Qur'àn and Sunna. The solution of the disagree- 
ment according to me is that God's actions are of two types. Some 
follow the customary course of nature while others are breaches in 
custom. The propositions which people discuss are determined by 
two (different) modalities—one the customary mode and secondly, 
the absolute.’ The condition for a contradiction is the conflation of 
the two types, like what the logicians decided in the case of modal 
propositions (qadayà muwajjaha); sometimes the mode may not be 
indicated and thus (in this case) the contexts must be pursued. Thus 
our saying “Whoever ingests poison, dies," means, “according to 
usual custom”? and our saying, “Not everyone who ingests poison 
dies,” refers to the breach of custom, thus these are not contradictory. 

Just as God, may He be exalted, has actions in the world which 
defy the customary course of things, and actions which follow the 
usual course of things, likewise in the next life there are actions 
which defy custom, as well as customary ones. As for the usual 
course of things, it is that the disobedient person, if he dies unre- 
pentant will be punished for a long period, and sometimes there 
may be a breach of custom and this is the situation of the rights of 
human beings. As for the perpetrator of a major sin being eternally 
punished,‘ this is not true and it is not God’s wisdom to treat the 
major sinner and the unbeliever equally, and God knows better. 


' In Chapter 49. 

? The “mode” (jiha) of a proposition in the terminology of the Islamic logicians 
refers to whether it formulates a necessary, possible, or absolute case in terms of its 
predicate. The mode refers to the word signifying the quality of the existence of the 
predicate in respect to the subject, i.e., "Zaid necessarily walks" versus "Zaid possi- 
bly walks" and "Zaid is walking." 

! Le., it is in the customary mode. 

* As was held by some theologians among the Kharijites and the Mu‘tazila. 


CHAPTER 52 


The Acts of Disobedience of a Person which Have an Impact on 
Himself 


You should know that the angelic faculty of the person is enclosed 
by the animalistic faculty on all sides, and in this it resembles a 
bird in a cage, whose felicity lies in escaping from that cage and 
reaching its original environment of luxuriant meadows, eating 
nourishing seeds and delicious fruits from there, and joining the 
company of its own kind, so that it would be wholly delighted by 
them. The greatest misfortune of man is to become an atheist (dahri), 
and the true nature of atheism is to be opposed to the intrinsic 
knowledge (of God) which was created in him. We have explained 
that the person has an inclination to the Creator, may His Majesty 
be Exalted, at the root of his natural disposition, and an inclination 
to glorify Him with the greatest reverence possible. This is what is 
indicated in His, Blessed and Exalted, speech, “When your Lord 
brought forth from the children of Adam,"' and his saying, may 
the peace and blessings of God be upon him, "Every child is cre- 
ated according to the original nature." The ultimate reverence is 
only possible through a belief that his Creator acts with the intent, 
choice, requital, and imposition (of religious obligations) on peo- 
ple, and legislates for them. The one who denies that he has a 
Lord to whom the chain of creation goes back or believes that God 
is devoid of attributes and is not operative in the world, or that He 
is forced to act without willing or that He will not requite people 
for the good and evil that they do, or thinks that his Lord is like 
the rest of creation or that He shares some of His attributes with 
people, or believes that He did not assign them a divine law by 
means of a prophet—he is the atheist. Reverence for his Lord is 


' Qur'an 7:172. ".. . from their reins, their seed, and made them testify of them- 
selves (saying): Am I not your Lord?" This is the verse concerning the Primordial 
Covenant (mithaq) between God and man. 

? Mentioned in Chapter 17. Mishkat, p. 26. Bukhari Jana'iz 2, 80. Tafsir 30,1; 
Qadar 3, Muslim, Ibn Hanbal. 
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not constituted in his soul, and there is nothing at all in his knowl- 
edge which influences the Holy Sphere. He is like a bird impris- 
oned in a cage of iron which contains no means of egress nor even 
a hole the size of a pin. When he dies the veil (of the physical 
nature) becomes translucent and the angelic light shines through to 
some extent, and the inclination of his original nature is stirred, 
while impediments hinder him in his knowledge of his Lord and 
his attaining the sphere of the Holy, so that a great desolation arises 
in his lower soul. Its (the soul’s) Creator and the Highest Council 
regard it while it is in this bad state, so that the glance of wrath 
and contempt is fixed on it and inspirations of harshness and pun- 
ishment filter down in the souls of the angels. Thus he is punished 
both at the level of the World of Images and externally. 

Or (he may be) an unbeliever, disdaining the mode through which 
God, may He be exalted, effects transitions as He said, “Every day 
He is in a mode.” I mean by a mode (sha’n) that the world has 
eras and developments depending on the divine wisdom. Thus when 
an era begins, God, may He be exalted, reveals His command for 
it in every heaven, and the Highest Council regulates things as 
befits this (wisdom) and a divine law and a beneficial purpose is 
prescribed for people There. 

Then He inspired the Highest Angels to agree to put this (new) 
framework into effect in the world so that their consensus became 
a cause for inspirations in the hearts of men. Thus this mode fol- 
lowed the Pre-Existent level that was not contaminated by tempo- 
ral origination. This also explains certain perfections of the Necessary 
One, may His majesty be Exalted, such as the first level.* Anyone 
who opposes this mode, hates it, and turns others away from it is 
followed by a severe curse from the Highest Angels which envel- 
ops his soul so that his actions fail and his heart becomes hard- 
ened, and he is not able to acquire benefit from pious actions, and 
this is what is referred to in His, may He be exalted, saying, “Those 
who keep hidden the proofs and guidance which We revealed after 
We made it clear in the scripture, these ones are cursed by God 
and those who have the power to curse,” and His saying, “God 


* Qur'an 55:29. 

^ That is, the relationship between God's Pre-Existence beyond time at the first 
level and His creative activity through changing modes. 

* Qur'àn 2:159. 
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has sealed their hearts and hearing." This person is like a bird in 
a cage which has avenues of escape but which is enveloped from 
above by a great stupor. 

Less serious than this (atheism and disbelief) is to believe in the 
unity of God and glorify Him as should be done, but to abandon 
compliance with what was commanded in the wisdom underlying 
piety and sin. The example of this is like that of a man who recog- 
nized courage and its benefit, but could not be described by it be- 
cause really achieving courage is not the same as having its 
intellectualized form. This is a better state than that of someone 
who does not even know the meaning of courage. He is like the 
bird in a latticed cage which can see vegetables and fruits, and 
used to be out among them for a time. Then it became unexpect- 
edly confined so that consequently it longs for what is outside and 
flaps its wings and pokes its beak in the holes, but does not find a 
way to escape from it. These are the major sins according to the 
wisdom underlying piety and sin. 

Less serious than these is to carry out these things (commanded 
by God) but not according to their necessary conditions. Such a 
person is like a bird in a broken cage from which it is difficult to 
escape. Escape cannot be envisioned without scraping its skin and 
pulling out its feathers. Thus it is able to escape from its cage, but 
only by diligent effort, and it is not able to fully disport itself among 
its kind nor to eat the fruits of the fields as it should, due to hav- 
ing been scratched and having its feathers plucked out. These are 
the ones who “mixed a righteous act with another evil one" and 
their obstacles are the minor sins according to the wisdom behind 
piety and sin. The Prophet, may the peace and blessings of God be 
upon him, indicated these three things in the hadith about the Sirat 
bridge when he said, “Some fell in the fire, and some fell down 
and were saved, and some were lacerated and were saved,"* and 
God knows better. 


* Qur'àn 2:7. 
” Quràn 9:102. 
* Muslim Iman 329. Mishkdt, p. 1185. 


CHAPTER 53 


The Sins which are Between a Person and Other People 


You should know that the animal species are at many levels. Among 
them are those generated like the worms from the earth, the condi- 
tion of which is to be inspired by the Maker of Forms how to feed 
but not how to manage households. 

Among them are those which have reproductive capacity and the 
male and female cooperate in raising the young. It was their right 
according to God's wisdom to be inspired with the additional knowl- 
edge of how to manage households. Thus He inspired the birds 
with how to feed and fly, and He also informed them how to mate, 
build a nest, and feed the chicks. Among the species, human beings 
have a civilized nature and can’t survive without cooperating with 
others of their species, as they don’t feed on wild grass and raw 
fruit, nor are they kept warm by fur and so on, which we previ- 
ously explained. It is human nature to be inspired with how to 
manage cities along with managing households and the proper way 
to obtain a livelihood. In contrast to the rest of the species which 
receive instinctive inspiration according to need, man does so only 
in a small portion of the sciences living such as in sucking the 
breast during nursing, coughing when hoarse, opening the eyelids 
when desiring to see, and so on. This is because his imagination is 
skillful and eager, enabling him to acquire knowledge of how to 
manage households and cities, and to use convention and imitation 
of those supported by the angelic light in what was inspired to 
them, and through experience and observation of the regulation of 
the Unseen, and reflection through intense study, analogical deductions 
and demonstrative proof. Similarly, their receiving the universal 
command whose emanation from the Creator of Forms is necessary, 
despite the variations arising because of their varying capacities, is 
like their receiving visions in dreams which emanate to them from 
the realm of higher knowledge. These are represented to them by 
suitable shapes, and thus the variation of the forms is due to a 
quality in those who receive the emanation, not in the Emanator. 
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Among the branches of knowledge emanated to all human indi- 
viduals, whether Arabs or non-Arabs, city-dwellers or Bedouins— 
even if their way of apprehending them differs—is the prohibition 
of qualities which would destroy the order of their cities. These 
are of three types: 

1) Lustful acts, 2) rapacious acts, 3) acts springing from the 
improper observance of transactions. 

The basic principle in this is that human beings are identical in 
lust, jealousy, and greed. The male among them resembles the male 
animal in desiring females and not allowing multiple mates for 
one female. However, the male animal will fight until the strongest 
and the most single-minded predominates, and those below this are 
defeated, or else they don’t have a sense of rivalry because they 
don’t see each other mating. 

The human being is clever, thinking a thought as if he sees and 
hears it. He has been inspired because of this that hostilities will 
ruin their cities since they cannot maintain a civilization except 
through mutual cooperation from people, and the male participates 
more in these civilizing affairs than the female. Hence it was in- 
spired to institute each man’s being specified to his wife, and to 
forswear competing for the woman set aside for another. This is 
the basis of the prohibition of fornication. Beyond this the form of 
this distinguishing of wives became a matter assigned to conven- 
tion and to the divine laws. The male human also resembles the 
male animal in so far as the soundness of their original nature 
requires that they only feel sexual desire for females and not males, 
just as animals do not give this type of attention except to females. 
However males who are overcome by corrupt lust are like some- 
one who finds eating mud and lumps of charcoal delicious, i.e., 
they become deviated from the sound original nature. Such a per- 
son satisfies his lust with men and he becomes a sodomite who 
takes pleasure in something which is not part of the sound nature. 
This results in an alteration of their temperaments and an illness in 
their souls. Along with this it causes disregard for procreation in 
so far as they satisfy the need that God, may He be exalted, des- 
tined for them in order to multiply their descendants, in some other 
manner. Thus they alter the order according to which God, may 
He be exalted, created them, so that the repugnance of this became 
absorbed by their souls. Therefore profligate people do it, and do 
not acknowledge it, and if it were attributed to them they would 
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die of shame, unless theirs is really a powerful deviance, so that 
they flaunt their vice openly and are not ashamed. Their punish- 
ment will not be slow in coming, as occurred in the time of the 
Prophet Lot, may peace be upon him, and this is the basis for the 
prohibition of sodomy. 

The livelihood of human beings, their domestic management, and 
the governance of their cities are only carried out through reason 
and discriminating judgment. Addiction to alcoholic beverages causes 
a great disturbance of their order, and engenders belligerent acts 
and grudges. Despite this fact, some people whose vile craving has 
overcome their reason engage in this vice, and corrupt the supports 
of civilization for themselves. If convention did not forbid them 
from such acts people would be destroyed and this is the basis of 
the prohibition of addiction to alcohol. As for the prohibition (of 
drinking) small or large quantities of it, this will be explained un- 
der the investigation of the divine laws. 

The male human resembles the male animal in becoming angry 
with the one who keeps him from his goal, and who causes him 
pain in his mind or body. The male animal, however, only heads 
for a tangible or imagined goal, while the human seeks the imag- 
ined and the rational goal, and he is more greedy than the animal. 
Animals fight one another until one is put to flight, then they 
forget the rancor except for ones like male camels, cattle, and horses. 
Man hates and does not forget. Thus if the door to fighting one 
another were opened their city would be harmed and their liveli- 
hood disordered. Thus they were inspired with the prohibition of 
killing and striking one another except for important causes such 
as retaliatory punishments, and so forth. 

Sometimes hatred was stirred up in the breasts of some of them 
as it had been stirred up in the breasts of the first ones, while they 
feared retaliation, so they turned to surreptitiously administering 
poison in food or killing by sorcery. This is at the same level as 
murder, in fact it is worse. For murder is overt and can be elimi- 
nated while this cannot. They also stooped to false accusation and 
carrying it to those in power, in order to murder. 

The means of livelihood which God, may He be exalted, pro- 
vided for his worshippers, are gathering from permitted terrain, herd- 
ing, agriculture, manufacturing, trade, and running the city and the 
nation, and every way of earning besides these has no role in their 
civilization. Some of them stooped to harmful means of gain such 
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as theft and extortion, and all of these are destructive of the city, 
so they were inspired to the effect that these were forbidden, and 
all human beings agreed on this. If rebellious ones practiced these 
things, due to the contumacy of their lowers souls, the just kings 
made efforts to eradicate and extirpate them. Some of them be- 
came conscious of the effort of the kings to eradicate them, thus 
they stooped to false claims, perjury, false witness, giving short 
weights and measures, gambling, and interest compounded multi- 
ply. The ruling on these harmful activities is like that of the harm- 
ful professions, indeed assessing a extortionate land tax is like 
highway robbery, only worse. 

In summary, due to these reasons the prohibition of such things 
entered into the souls of human beings and those among them of 
strongest intellects, most sound opinions, and those most knowl- 
edgeable of the comprehensive interest undertook to forbid these, 
generation after generation, until this became a disseminated cus- 
tom, and entered their primary axioms like the rest of the famous 
widespread matters. Once this happened there went back to the 
Highest Council a coloration from them according to the actions to 
which they had stooped, that inspired the angels with this prohibi- 
tion and (the knowledge) that these were the most harmful things. 
Then whenever a human being would do any of these acts, the 
angels would become as if pained by it, as is the case if one of us 
puts his foot on a hot coal so that it is communicated to the per- 
ceptual faculties at that moment and due to this he is pained. Therefore 
due to the angels’ being pained, radiating waves come to encircle 
that disobedient person and there enters the hearts of those predis- 
posed among the angels and others that they should harm him if 
possible. His predestined course, which is called in the divine law 
the “inspiration of the angels” as to what will be his sustenance, 
his term, his life span, and whether his future life will be difficult 
or happy'—and in astrology the decrees of the nativity—may grant 
him a dispensation (for a time) so that when he dies and this des- 
tiny ceases to be effective, his Creator will finish with him as He 
said, "I will finish with you, O you two dependents,” and then He 
will punish him most fully, and God knows better. 


' An echo of the hadith in Bukhari Anbiya’ 1, Haid 17, Qadar 1; Muslim, Ibn 
Hanbal, “fa mà al-rizq fa mà al-ajal". 

> Qur’an 55:31. According to the commentators the two dependents are mankind 
and the jinn. 
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THE SIXTH INVESTIGATION: 
THE REGULATION OF RELIGION 


CHAPTER 54 


The Need for the Guides to the Paths and the Founders of 
Religions 


God, may He be Exalted, said, “Indeed, you are a warner and ev- 
ery people has a guide.”' 

You should know with regard to the practices which make the 
animalistic submit to the angelic, and the sins which oppose this, 
that although sound reason indicates them and understands the benefits 
of the former and the harm in the latter, yet people are negligent 
about them because veils come to dominate them. Therefore their 
intuitive awareness (wijdàn) becomes corrupted, as in the case of 
the person of choleric temperament, so they do not conceive of the 
desired state or its benefits, nor of the feared state and its harms. 
Therefore they need one who has knowledge of the rightly guided 
practice to govern them, to command this, to spur them on to it, 
and to renounce what opposes it. 

Among them are persons with harmful outlooks who in fact de- 
sire only what is contrary to the desired way so that they are mis- 
guided and misguide others. The nation can only be made sound 
through suppressing them and nullifying their reputation. Among 
them are persons who in general have rightly-guided judgment but 
who only realize a deficient portion of guidance so that they ob- 
serve some matters but miss many others; or they think in them- 
selves that they are perfect and have no need of another to perfect 
them, and therefore they need someone to alert them to their igno- 
rance. In summary, people inevitably need a person with full knowl- 
edge who is preserved from errors. 

The city, despite the sense of livelihood (al-'agl al-ma‘ashi) found 
in many people through their independently realizing the system 
which is beneficial for it, is forced (to have) a person who cor- 
rectly recognizes what is conducive to its benefit and undertakes 
its regulation. Therefore, what do you think of the case of a very 


' Qur’an 13:7. 
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large community, who combine capacities which vary greatly in a 
manner which can only be deeply grasped by the fittest ones among 
the people of pure constitution or those who have the most mature 
ability to abstract? Only those ones will be guided to this way who 
are at the highest degree of the ranks of souls, and how few they 
are! In similar manner, since the crafts of the blacksmith and the 
carpenter and their like do not arise from the mass of people ex- 
cept through practices inherited from their ancestors and masters 
who guide them to these ways and encourage people in them, then 
what do you think of those noble pursuits to whom only those 
granted success by God, may He be Exalted, are guided and to 
which only the most sincere are inclined? 

Therefore it is necessary that this knowledgeable man publicly 
prove that he is cognizant of the rightly-guided practice (al-sunna 
al-rashida) and that he is totally preserved from error and misguidance 
in what he says, that he is free from realizing only a portion of 
rectification (isiah) while leaving aside some other portion which 
is also necessary. 

This is reducible to two aspects. 

a) He reports from a man before him who had the final word 
since all concur on his perfection and his infallibility; and that the 
report has been preserved among them. Thus it is possible for him 
to hold them accountable on the basis of their belief in him, and to 
advance it as an argument with them, in order to silence any of 
their objections. 

b) Alternatively he himself may be the one with the final word 
and upon whom they all agree. 

In sum, the people must have an infallible person upon whom 
the consensus of all agrees, whether he is present among them or 
his report is preserved among them. His knowledge of the state of 
obedience, the arising of these practices from it and the aspects of 
their benefits; and his knowledge of sins and their harms cannot 
be obtained through rational proof, nor by the kind of thinking 
which operates in matters of livelihood, nor by sense perception. 
Rather, these are matters whose truth is only disclosed through 
intuitive perception (wijdan). Just as hunger, thirst, and the effect 
of warming or cooling medicine is only comprehended through a 
sense of intuitive awareness, likewise is the knowledge of whether 
a thing is suitable for the spirit or is at variance with it: there is no 
way to this except sound spiritual experience. 
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His being himself secured from error is only through God’s cre- 
ating in him immediate knowledge (‘ilm darüri) that all that he 
comprehends and discerns is truly identical with reality, in the way 
that a person perceives as he sees. Thus, when he sees a thing, it is 
not possible according to him that his eye is defective or that his 
perception conflicts with the real. This is like the knowledge of the 
referents of words. The Arab, for example, does not doubt that the 
word “water” (ma^) refers to that element, while the word “earth” 
(Card) likewise (refers to earth), despite the fact that no rational 
proof was established for him about this, and that between them 
there is no reasoned connection, for despite this God created in 
him "immediate" knowledge. 

However in most cases this only obtains if the person has a natural 
disposition in his soul through which he constantly receives knowledge 
by automatic intuition of the correct practices. The fact that these 
intuitions successively follow one another, and the experience of 
his intuition being correct is repeated among people, confirming 
among them by many proofs, both rationally demonstrated and rhe- 
torical, that what he summons them to is the truth, that his path is 
righteous, and that falsehood is remote from it. They see in him 
the influences of proximity (to God) such as miracles and the an- 
swering of prayers, so that they have no doubt of his high position 
in the heavenly management, that his soul is one of the holy souls 
connected with the angels, and that one like him is never disposed 
to lie about God nor to carry out any act of disobedience. 

Then after this, events take place which join them into a great 
union and which make him more beloved among them than their 
possessions and their children, and than cold water is to the thirst- 
ing one. Due to this a community cannot take on the desired state 
without him. Therefore those who are occupied with similar acts 
of worship constantly trace back their practice to the one they be- 
lieve had these qualities, whether they are right or wrong, and God 
knows better. 


? dm darüri is intuitive or essential knowledge which originates without thought, 
reflection, or proof. 


CHAPTER 55 


The True Nature of Prophecy and Its Characteristics 


You should know that the highest ranks of people are “those who 
are instructed” (mufahhamün),' and they are people of integration,” 
whose angelic side is of the very highest. They may be sent to 
establish the desired order by a heavenly motive (da‘iyya haqqaniyya), 
and divine knowledge and states from the Highest Council showers 
down upon them. Characteristic of "the one who is instructed" is 
that he is of balanced temperament and harmonious disposition and 
that his disposition is not excessively agitated by partial opinions 
(ara juz'iyya), nor excessively intellectual so that he is not drawn 
away from the universal to the partial, or from the spirit to the 
form in any way. Nor is there to be found in him excessive stupidity 
from which he cannot escape to the universal, and from the form 
to the spirit. He is the person who is most committed to the rightly- 
guided practice, having good manners in his acts of worship, and 
justice in his dealings with people. He loves the universal management 
and is inclined to the common benefit, and causes pain to no one 
except in circumstances when the common good depends on this 
or when it is entails it. He persists in his inclination to the Unseen 
World and the influence of this inclination can be perceived in his 
speech and face, and in all of his nature it may be seen that he is 
aided by the Unseen. The least spiritual practice opens to him a 
proximity to God and a tranquillity (sakina) which are not disclosed 
to others. 

The people “who are instructed" are of many types and varying 
capacities: 


' “Those who are instructed" or “those who are made to understand (by God or 
the angels)." Mufahhamün is Shah Wali Allah’s terminology for people of high an- 
gelic nature who free themselves from the attachments of the pneuma and become 
connected with the angels. Hama‘at, p. 110. The verbal form from which this term 
is derived is found in Qur'an 21:79, “We made Solomon understand it" (fahhamna). 
“Tafhim” or making understood is found in the title of the author's work, al-Tafhimat 
al-Ilahiyya” (The Divine Inspirations). See in particular Vol. II Tafhim no. 122. 

? Inner integration or reconciliation (istila@h) of the angelic and animalistic sides. 
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a) The one whose state is the greatest in receiving from God the 
sciences of the refinement of the soul through worship, is “the perfect 
one” (kamil). 

b) The one whose state is the highest in receiving cultivated 
virtues and the sciences of domestic management and so forth, is 
“the wise one” (hakim). 

c) The one who generally apprehends comprehensive policies and 
then succeeds in establishing justice among people and defending 
them from tyranny is called “a Caliph.” 

d) The one who has been visited by the Highest Council, and 
who was taught by them, spoken to by them, to whom they ap- 
peared, and from whom types of spiritual graces (karamat) have 
manifested is known as “the one aided by the holy spirit.” 

e) The person among them whose tongue and heart are illumi- 
nated, so that people benefit from his company and his preaching, 
and from whom tranquillity and light are transferred to the disci- 
ples among his companions so that they reach, due to his media- 
tion, the high degrees of perfection, while he is unflagging in guiding 
them, is called “a pure guide” (hadi muzakki). 

f) The one whose knowledge consists mainly of knowing the 
rules for the religious community and their benefits and who in- 
cites (them) to observe those rules which have been effaced is called 
“the leader" (imam). 

g) The one who is inspired to inform them of the calamity des- 
tined for them in the world, or who realizes that God had cursed a 
people and who informs them of this; or who is divested of his 
lower soul at certain times so that he knows what will come to 
pass in the grave and on the Judgment Day and who informs them 
about these things is called *a warner" (mundhir). 

When the divine wisdom requires that one "who is instructed" 
(mufahham) be sent to humanity so that he becomes a cause for 
the people's being brought out of the darkness into the light, God 
makes it a duty for His worshippers to accept this person both 
externally and in their hearts. Satisfaction is established among the 
Highest Council for those who follow and join him, and curses 
upon those who oppose and resist him. God informs people of this 


? “Aided by the holy spirit" is a description of Jesus in the Qur'àn (2:87, 2:253, 
5:10) and this description is applied to other prophets as well. This concept was 
discussed in Chapter 3 on "The Highest Council." 
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and makes them obey him, and such a person is “a prophet.” The 
greatest of the prophets in rank is the one whose mission has an 
additional dimension and this is that the intention of God, may He 
be Exalted, for him is that he be a cause for bringing the people 
“out of the darkness into the light" and that his people be "the best 
community brought out for mankind," and thus his mission encom- 
passes an additional mission. 

An indication of the first (type of mission) lies in His saying, 
may He be Exalted, “He it is who has sent down to the unlettered 
ones a messenger of their own,”* and of the second (type) in His 
saying, may He be Exalted, "You are the best community brought 
out for humanity,” and in the Prophet's saying, may the peace and 
blessings of God be upon him, “You have been sent to make things 
easy (for the people), and not to make things difficult." Our Prophet, 
may the peace and blessings of God be upon him, encompassed all 
of the fields of the Instructed Ones (mufahhamün), and was neces- 
sarily granted the fullest form of both types of mission, while among 
the prophets before him there had been those who had attained one 
or two fields, and so on. 

You should know that the decree of the divine wisdom that pro- 
phets be sent was only to encompass the relative good considered 
in the divine management in sending (them). Only the One (God) 
most knowledgeable of the Unseen knows the true nature of this, 
but we know for certain that There (above) causes exist due to 
which the prophets were inevitably sent, and that the imposition of 
Obedience is due to the fact that God, may He be Exalted, knows 
that the sound condition of a community lies in their obeying God 
and worshipping Him. Since their souls are not worthy of receiv- 
ing knowledge from God (directly), the sound state for them is 
limited at that time to following a prophet. Therefore God decrees 
in the Holy Enclave that the prophet should be followed, and this 
command becomes established There.’ This is either due to the fact 
that it is the time for the beginning of the rise of a empire (daula) 


* Qur’an 62:2. 

* Qur'àn 3:110, repeated a few phrases earlier and at various other times in this 
work. 

* Bukhari Wudü^ 58, Adab 80, Abū Dawid, Tirmidhi, Nasa’i, Ibn Hanbal. 

? This relates to the theory of radalli. That is, an emanation comes from the Holy 
Enclave at the time for the establishment of a new revelation consonant with the 
conditions of that time. 
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and for other empires to be subdued by it, so that God, may He be 
Exalted, sends the one who will establish the religion of the mem- 
bers of that nation, just as He sent our master, Muhammad, may 
the peace and blessings of God be upon him. Alternatively God, 
may He be Exalted, may decree the continuation of a people and 
their being selected from among humanity, so that He sends one 
who will correct their deviation and “teach them the book,”* as He 
sent our master, Moses, may peace be upon him. The course which 
was determined for a people in the continuation of their empire or 
religion may require the sending of a renewer such as David and 
Solomon and some of the prophets of the Children of Israel, may 
peace be upon them. God decreed that these prophets would be 
given victory over their enemies, as He said, “And indeed our word 
went forth previously to Our servants, the ones who were sent, 
that verily they would be given victory, and Our army would cer- 
tainly overcome.” In addition to these (prophets) there is a group 
of people sent to complete the proof, and God knows better. 

If a prophet is sent it would be incumbent upon those to whom 
he is dispatched to follow him, even if they had already been on a 
sound course. This is because being hostile to this one whose state 
is elevated would bring down a curse from the Highest Council 
and a consensus to forsake them, so that their path to drawing nearer 
to God would be blocked and their labor would be futile, and when 
they died the curse would surround their souls; although this case 
is hypothetical,'® not real. You have a lesson in the Jews who were 
the most in need of the sending of a prophet due to their excesses 
in religion and their distortions of their scripture. 

The confirmation of God’s proof (hujja) for His servants in His 
sending the prophets is that most people are created in such a way 
that they are not able to know their rights and their duties, without 
an intermediary. Rather, either their capacity is weak so that it 
becomes strengthened by the messages of the prophets, or among 
them there are evils which cannot be prevented except by compulsion 
in spite of themselves, while they are to be held accountable in 
this world and the next. The grace of God necessitates that when 
certain higher and lower causes combine, He will inspire the purest 


* Qur'àn 2:129, 3:164, 62:2. 
* Qur'àn 37: 171-173. 
© Of a righteous community to whom a prophet would be sent. 
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among the people to guide them to the truth and call them to the 
straight path. In this He is like a master whose slaves are sick, so 
that he orders one of his special attendants to make them drink 
medicine whether they want to or refuse. Even if he forced them 
to do this it would be right, but the fullness of his grace requires 
that he inform them first that they are ill and that the medicine is 
beneficial, and that he does extraordinary things to convince them 
that he spoke truly; and he mixes the medicine with something 
sweet, so that then they do what he ordered after comprehending it 
and desiring it. Therefore, miracles, the answering of prayers, and 
so on, are only things extrinsic to the basis of prophecy, connected 
with it in most cases. 

The manifestation of the majority of miracles is due to three 
causes: 

1) One of them is his being one of “the instructed” (mufahhamin) 
which requires the disclosure of certain events to him and is a 
cause for the answering of prayers and the manifestation of bless- 
ings in what he blesses. Blessing (baraka) can occur through in- 
creasing the benefit of a thing, for example his (the prophet) making 
them (his enemies) imagine that his army was great so that they 
lost their courage, or by his changing the nature of food to a ben- 
eficial mixture, so that it is as if a person ate several times that 
amount of food, or through some increase in the thing itself in that 
its airy matter is transformed to that form by incorporating into it 
a force from the World of Images, and due to other causes of this 
type, which are difficult to enumerate. 

2) The second (cause of miracles) is that the Highest Council 
are resolved to put his (the prophet’s) order into force so that this 
requires inspirations, transformations, and approaches which were 
previously unfamiliar, therefore the friends (of the prophet) triumph 
and the enemies are forsaken, and the command of God triumphs 
“even though the unbelievers detest it.”!' 

3) The third cause of miracles is that events occur due to their 
external causes, such as the punishment of the rebellious, and powerful 
things which take place in the atmosphere. Then God, may He be 
Exalted, makes them his (the prophet’s) miracle in some manner, 
either by his having predicted them or by having them fall as a 
punishment on those who oppose his command, or by having them 


" Qur'àn 9:32, 40:14, 61:8. 
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correspond to what he announced as being the means of punish- 
ment, or other things like this. 

There are three reasons for immunity from sin (‘isma). The first 
is that God creates the person pure and free from base desires, 
especially those which pertain to keeping within the limits of the 
divine law. (Secondly) that He reveals the goodness in what is rec- 
ommended and the repulsiveness of the repugnant and their result, 
and thirdly that God intervenes between him and any base desires 
which he might harbor. 

Then you should know that it is part of the conduct of the prophets, 
may peace be upon them, that they did not command speculating 
about the essence of God, may He be Exalted, and His Attributes, 
for most people are not capable of doing this. This is the Prophet’s 
saying, “Reflect on the creation of God and do not speculate about 
God,"" and his interpretation of the verse, “The ultimate limit stops 
at your Lord,"? when he said, "There should be no speculation 
about the Lord."^ Rather they were commanded to contemplate 
only the blessings of God, may He be Exalted, and the greatness 
of His power. Part of the prophets’ conduct was that they only 
addressed people in accordance with the intelligence with which 
they were created, and according to the knowledge which they had 
achieved through the root of their constitution. This is because the 
human species, wherever it is found, has at the base of its consti- 
tution a limit of understanding greater than that of the other ani- 
mals, except for the person whose material component strongly defies 
(the usual constitution). Humans may also achieve branches of knowl- 
edge which they can only derive through a break in usual habit, 
such as in the case of the holy souls who are prophets and saints; 
or through arduous practices which prepare their soul for realizing 
what they didn't know though calculations, applying the rules of 
philosophy (hikma), theology (kalam), or the sources of law, and 
so on, over a long period of time. 

Therefore the prophets only addressed people according to the 
simple manner of understanding put in them at the root of their 


" Not in the six collections. Aba Nu‘aym, Hillyat al-Auliyà, Isfahani, Targhib. 
Cited by ‘Iraqi in /hyà^ ‘Ulam al-Din IV:464. 

8 Quran 53:42. 

^ Not in the six collections but among the hadiths cited by al-Suyüti in a/-Durr 
al-Manthür V1:130, in explanation of Qur’an 53:42. Also cited in Ch. 40 of present 
work. 
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constitution, and they paid no attention to matters which rarely arise 
and whose existence is unlikely. Therefore they did not oblige people 
to know their God through theophanies and visions, nor through 
discursive proofs and analogies, nor to know Him as being tran- 
scendent of all aspects, for this is at the level of something impos- 
sible for someone who has not been occupied with spiritual practices 
and who has not associated with exponents of the theoretical sci- 
ences over a long period. They did not guide them to the methods 
of inference (istinbar), deductions (istidlalat), the ways of applying 
discretion rather than accepted legal principles (istihsanat), and the 
difference between the “similar” and the "equivalent" through the 
delicate use of propositions and the rest of those things about which 
the Rationalists exalt themselves above the People of the Hadith. 
In their conduct (the prophets) did not occupy themselves with what 
had no relevance for refining the soul and the governing of the 
community. They did not explain the events of the atmosphere like 
rain, eclipses, rings around the sun or moon, the wonders of plants 
and animals, the measurement of the paths of the sun and moon, 
the causes of daily events, and the stories of prophets, kings, coun- 
tries, and so on, unless they used simple words with which their 
audience was familiar, and that their minds would accept if these 
were used to remind them of the blessings of God and the requital 
of God, unless this was by way of digression into a general discus- 
sion which is permitted in cases like this, through introducing 
metaphors and similes. This was basically the case when they asked 
the Prophet about the reasons for the waxing and waning of the 
moon, and God the Exalted turned from that to the explanation of 
the benefits of that waning and waxing, and said, “They ask you 
about the new moons, say they are times appointed for the people 
and the pilgrimages."^ You may see many people whose taste is 
corrupted because of familiarity with these (technical) fields, or 
due to other causes, so that they apply the words of the prophets to 
things to which they did not refer, and God knows better. 


5 Qur'àn 2:189. 


CHAPTER 56 


An Explanation of the fact that the Basis of Religion (Din) is 
One and the Religious Laws (Shara’i‘) and Codes (Manahij) 
Vary 


God, may He be Exalted, said, “He has ordained for you as a reli- 
gion (din) that which He commanded unto Noah, and that which 
we had inspired in you (Muhammad) and that which we commanded 
unto Abraham and Moses and Jesus, saying: Establish the religion 
(din) and be not divided therein."' Mujahid? explained this as, “We 
entrusted you, O Muhammad, and them, with one religion.” 

God, may He be Exalted, said, “This community of yours is one 
community, and I am your Lord, so be pious; but they have divid- 
ed their affair among themselves into sects, and each faction is 
happy with its tenets."^ That is, the religion of Islam is “your reli- 
gion,” and “they were divided” i.e., the polytheists, Jews, and 
Christians. 

And God, may He be Exalted, said, “For each of you We have 
appointed a divine law and a code (minhdj).”* Ibn ‘Abbas said that 
this refers to *a way” (sabil) and “a practice" (sunna). 

God, may He be Exalted, said, "To each community We have 
given a devout ritual which they are to follow devoutly,’ that is, 
a divine law according to which they must act. 

You should know that the basis of religion (din) is one, upon 
which the prophets, may peace by upon them, agree, and that any 
variations are in the divine laws and the codes (manahij). This is 
to be elaborated as follows. The prophets, may peace be upon them, 
concur that God, may He be exalted, is unique in being worshipped 
and being asked for help, and that He transcends everything inap- 


' Qur'àn 42:13. 

* Mujahid ibn Jabr al-Makki (d.722/3). The best known second generation (tábi'i) 
interpreter of the Qur'àn and a pupil of Ibn ‘Abbas. 

* [n al-Tabari Jami‘ ai-Bayàn XV (Beirut: Dar al-Ma‘rifa), 10. 

^ Qur'àn 23: 52-53. 

5 Qur'àn 5:48. 

* Qur'àn 22:67. 
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propriate to Him, and that heresy about His names is forbidden, 
and that the right of God over his servants is that they should magnify 
Him with a reverence untainted by neglect, and that they should 
submit externally and internally to Him, and that through God’s 
religious rituals and emblems they should draw nearer to Him. (They 
agree that) God determines all events before He creates them and 
that God has angels, “who never disobey what He orders, and who 
do what they are commanded," and that He reveals the Book to 
whomever He wishes among His servants, and that obeying Him is 
a duty for people. (They agree that) the Day of Judgment is true, 
and that resurrection after death is true, and that Paradise is real 
and Hell is real. Likewise they agree on the types of pious actions, 
whether purity, prayer, the alms tax, fasting, pilgrimage, the draw- 
ing near to God through supererogatory acts of worship such as 
petitionary prayer, the remembrance of God (dhikr), and the recital 
of the scripture which was revealed from God. In like manner they 
agree on marriage, forbidding adultery, establishing justice among 
people, forbidding oppression, establishing punishments for the diso- 
bedient, striving against the enemies of God, and making efforts to 
spread the ordinance of God and His religion. 

This is the basis of religion (din) and for this reason the Noble 
Qur’an only discussed what God willed of the “why” and “wherefore” 
of these things, for they were agreed upon by those in whose 
languages the Qur’an® was revealed. Disagreement only concerned 
the forms and embodiments of these matters. Thus, in the law of 
Moses, may peace be upon him, the direction of prayer was Jeru- 
salem and in the law of our Prophet, may the peace and blessings 
of God be upon him, the Ka‘ba. The law of Moses prescribed ston- 
ing (for the fornicator) while our law has stoning for the married 
one and flogging for the unmarried one. In Moses’ law there is 
retaliatory punishment only,’ while in our law there is both retali- 
ation and blood money. Likewise are the variations they contain 
about the times of acts of worship, the proper manner of perform- 
ing them, and their essential principles. In summary, the particular 
situations according to which the types of pious actions and the 


7 An echo of Qur'àn 66:6. 

* That is, the Muslims and previous communities who had received God's mes- 
sage. 

* For murder. 
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supports of civilization are set out and founded, are the divine law 
and the code. 

You should know that the acts of obedience which God, may He 
be Exalted, commanded in all the religions are actions arising from 
the psychological attitudes which in the next life will be held for 
or against the souls. Actions are extensions of these psychological 
attitudes and illustrate them, and they are their embodiments and 
representations. Inevitably, these attitudes are the measure of them 
(the acts of worship), and their foundation, and thus the one who 
doesn’t recognize them does not have insight into actions. Perhaps 
he will be content with what is not sufficient and may pray omit- 
ting the recitation of the Qur'an and neglecting calling upon God, 
so that this will be of no benefit. Thus, it is necessary that the 
policy of the person with true knowledge be to render precise the 
hidden, ambiguous thing with clear signs, and to make that con- 
crete and distinguishable by high and low, and to make it unam- 
biguous for them, in order that it may be required of them and that 
they may be held accountable for it, according to a proof from 
God and their own capacity. 

Sometimes sins are confused with something which is not a sin, 
such as the saying of the polytheists, “Usury is just like trade,"'? 
either due to lack of knowledge or due to a worldly desire which 
corrupts their insight. Therefore circumstances demand signs by 
which that whatever is sinful may be distinguished from what is 
not. If the times had not been determined, some of them would 
consider excessive only a few prayers and a little fasting, and that 
much would not avail them anything, while it would not be possi- 
ble to punish their stealthy laxity and deception. If the pillars and 
the conditions (of worship) were not specified for them, they would 
act haphazardly; if the punishments had not been given, the trans- 
gressors would not be deterred. 

In summary, the religious duties of the majority of the people 
will not be fulfilled except through setting times, pillars, condi- 
tions, punishments, general rules, and so on. If you want to know 
the method of the divine legislation, then study the case of the 
skillful doctor when he strives to treat the sick. He informs them 
of what they don’t know and orders them to do things whose fine 
points they do not understand. See how he takes physical symp- 


'° Qur'àn 2:275. “.... whereas God permits trade and forbids usury.” 
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toms and then traces them to hidden things such as associating red 
skin and loss of blood from the gums with an excess of blood. See 
how he considers the strength of the sick person, his age, his city, 
and the season, and how he considers the potency of the medicine 
and all of these factors. Thus he intuits the specific quantity of the 
medicine which will be suitable for the condition, and then pre- 
scribes it. Sometimes he formulates a general principle due to es- 
tablishing an anticipated source of the cause of the illness, setting 
the quantity which he calculates of medicine to effect the elimina- 
tion of the troublesome material or to change its corrupt form. Thus, 
for example, he says, “If someone’s skin is red and his gums bleed, 
then the judgment of medicine says that upon waking on an empty 
stomach, he should drink jujube or honey water, and the one who 
doesn’t do this is on the brink of destruction.” Or he says, “The 
one who eats the weight of a mithqal'' of a certain medicinal paste" 
will be cured of a certain sickness, and protected from a certain 
sickness." Then these general rules (of medicine) are transmitted 
from him and become acted upon, so that God sets much benefit in 
this. Then contemplate the case of the wise king attending to the 
improvement of the city and the administration of the armies: how 
he considers the lands and their yield, and the cultivators and their 
provisions, and the guardsmen and their provisions, so that he sets 
the ‘ushr and kharaj land taxes according to this. See how he sets 
visible formalities and evidence for the virtues and traits of char- 
acter which must be found among assistants, and selects them ac- 
cording to that ordinance. Look how he considers the needs which 
must be fulfilled and the quantity of assistants, so that he distrib- 
utes them (in various tasks) so as to suffice the goal, and not to 
overwork them. 

Then contemplate the case of the teacher of children in relation 
to his pupils, and the master with regard to his slaves. The former 
wants to instruct them and the latter wants the intended task to be 
carried out by the slaves' hands, and neither the children nor the 
slaves understand the nature of the benefit involved nor do they 
desire to accomplish this, and they slink off and make excuses and 
resort to tricks. See how these two anticipate the breach before it 
occurs, and they block the gaps. They address them only in such a 


" A weight of about five grams. 
" Ma‘jun. A confection of medicines mixed with honey or juice. 
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way, day and night, and night and day; that they can’t find a way 
to be tricky and are not able to slip away, and thus the goal is 
achieved whether they (the children and slaves) realize it or not. 

In summary, everyone who is responsible for the reforming of a 
very large number of people of various capacities, who have nei- 
ther insight into the situation, nor desire it; is forced to determine 
things, set times, and appoint occasions and attitudes to be a sup- 
port for requiring and punishing. 

You should know that since God, may He be Exalted, wanted 
through the mission of the prophets to, “bring the people out of 
the darkness into the light,” He therefore revealed to them His 
command and cast His light into them and inspired them with the 
desire to reform the world. At that time the guidance of the people 
could only be achieved by matters and principles, all of which God’s 
wisdom required be included in His will to send the prophets. It 
was also required that the obligation to obey the prophets and sub- 
mit to them include the necessity to follow the principles for re- 
form and everything else which is not attained by reason or custom 
except due to this. Therefore, this is a totality and these things 
entail one another. There is nothing hidden from God and there are 
no arbitrary things in the religion of God, so that no thing is deter- 
mined while similar things are not, except due to wise reasons and 
causes that those thoroughly versed in knowledge understand. We 
wish to point out a good number of these wise reasons and causes, 
and God knows better. 


CHAPTER 57 


The Causes of the Revelation of the Divine Laws Relating to 
One Age Rather than Another, and to One People Rather than 
Another 


The basis of this is His, may He be Exalted, saying, “All food was 
lawful to the Children of Israel except that which Israel had for- 
bidden to himself before the Torah was revealed. Say: Produce the 
Torah now and read it if you are truthful.” 

The interpretation of this is that Jacob, may peace be upon him, 
became very ill, then he made a vow that if God restored him to 
health he would give up the food and drink that he loved best. 
When he was restored to health he forbade himself camel’s meat 
and their milk and his sons imitated him in forbidding these, and 
thus centuries passed until they internalized the idea that it would 
be neglectful toward the prophets and in opposition to them to eat 
these things, therefore this prohibition was revealed in the Torah. 

When the Prophet, may the peace and blessings of God be upon 
him, explained that he followed the religion of Abraham the Jews 
said, “How can he be of his religion, when he eats camel’s meat and 
milk.” Then, God, may He be Exalted, replied to them that all food 
had been permitted originally and that the camel had only been 
forbidden due to a (historical) accident affecting the Jews, so that 
when prophecy appeared among the descendants of Ishmael who 
were free from that historical accident, they didn’t have to observe it. 

The Prophet, may the peace and blessings of God be upon him, 
said concerning the prayer of Tarāwīh, “What I have seen you 
doing has continued to be your practice, until I feared that it would 
be made compulsory for you, for had it been assigned to you, you 
would not have been able do it. Therefore, pray it, O people, in 
your homes.” Therefore the Prophet, may the peace and blessings 


' Quran 3:93. 

* The prayer performed during the nights of Ramadan. 

* Mishkát, p. 270. Bukhari Tahajjud 5, tarawih 1, adhàn 80. Muslim, Abū Dawid, 
Nasa’i. Cited in the introduction. 
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of God be upon him, restrained them from making it common and 
widespread among themselves lest it become one of the emblems 
of the religion, so that they would think that abandoning it would 
be remiss with regard to God and that it had been assigned as a 
duty for them.* (Other examples are) the Prophet’s, may the peace 
and blessings of God be upon him, saying, “The Muslim who harms 
Muslims most is the one who asked about a thing so that it was 
forbidden because of his questioning,'"? and his saying, “Abraham 
made Mecca a sacred place and asked for blessing on it as I did 
with Medina, and I asked for blessings on it and its provision, as 
Abraham prayed for Mecca." and his saying to one who asked 
him whether the pilgrimage should be performed every year, “If I 
were to say yes, it would become a necessity, and if it were re- 
quired you would not be able to perform it, and if you weren't 
able to perform it you would be punished." 

You should know that the divine laws of the prophets, may peace 
be upon them, differ due to reasons and beneficial purposes. This 
is because the religious rituals of God were rituals for intended 
purposes and the quantities in their legislation take into account 
the situation and customs of those on whom they were imposed. 

Since the temperaments of Noah's people, may peace be upon 
him, were extremely severe and harsh, as was declared by God,’ 
may He be exalted, they were required to be ordered to do unin- 
terrupted fasting in order to resist the strength of their animal side. 
Since the temperaments of this nation? were weak they were for- 
bidden to do this. Likewise God, may He be Exalted, did not make 
booty permissible to the earlier peoples, but permitted it to us be- 
cause He considered our weakness." What the prophets, may peace 
be upon them, intended, was the reforming of the supports of civ- 
ilization which people already had, so these were not deviated from 


* People had been praying this prayer in the mosques, then the Prophet permitted 
them to. pray it at home. 

$ Mishkát, p. 42. Bukhari I‘tisam 3, Muslim, Abū Dawad. Mentioned in the intro- 
duction to the present work. 

€ Mishkát, p. 587. Literally, “I pray for its madd and sà^" (two measurements of 
provisions and crops). Bukhari Buyü' 53, Muslim Hajj, 455 etc., Ibn Hanbal. 

' Ibn Majah Manasik 2. Mishkat, p. 535. 

* As reported in Qur'àn 71:7. 

? The Muslims. 

? As in the hadith, "Booty was not lawful for anyone before us, because God saw 
our weakness and incapacity and made it allowable for us." Mishkdt, p. 848. Muslim 
Jihàd 33, Ibn Hanbal. 
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in favor of something at variance with the familiar unless God willed 
it. The anticipated sources of things conducive to benefit, (masalih) 
differ in accordance with the differences in the eras and customs 
and therefore abrogation is justified. An example of this would be 
the doctor who intends to preserve a balanced temperament in all 
conditions, so that his prescriptions differ with the differences among 
individuals and seasons. Therefore he commands the youth to do 
things which he doesn’t command the old man, and he orders sleeping 
outside in the summer because he considers that the air is a likely 
location of moderation at the time; and in the winter he orders 
sleeping inside the house, because he considers the outdoors a likely 
location of cold at that time. 

Whoever recognizes the basis of religion (din) and the causes 
for the variation of the codes will not concede any change or alter- 
ation, and therefore the divine laws were matched to their peoples. 
Blame was attributed to them when they deserved it according to 
their capacity, and they urgently requested these (varying codes 
and practices) according to their (inner) condition. This is His, may 
He be Exalted, saying, "But they (humankind) have broken their 
religion among them into sects, each sect rejoicing in its tenets.”"' 

Therefore the special position of the community of our Prophet, 
may the peace and blessings of God be upon him, became appar- 
ent when they were entitled to have Friday designated"? due to their 
being unfamiliar with and free from the acquired sciences, while 
the Jews had been entitled to Saturday due to their belief that it is 
the day that God finished the creation and that it is the best time 
for performing worship. This does not alter the fact that both days 
were appointed due to the command of God and His revelation. 
The divine law in this is like the duty which they were initially 
commanded to perform, and then excuses and excessive difficulty 
occurred in this, so that dispensations were legislated for them in 
consideration of their personal circumstances. Thus sometimes through 
this some blame attaches to them, due to their deserving that blame 
because of the way they are, as God, may He be Exalted, said, 
"Verily God does not change the condition of a people until they 
change what is in themselves." The Prophet, may the peace and 


" Quran 23:53. 
" As the day of the congregational prayer. 
? Qur'an 13:11. 
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blessings of God be upon him, said, “I did not see any more defi- 
cient in intelligence and religion; any who could more sweep away 
the heart of the sensible man than one of you women,” and he 
explained the deficiency of their (the women’s) religion saying, 
“Don’t you see that she, when she has her monthly period, does 
not pray or fast?”!* 

You should know that the causes for the revelation of the codes 
(manahij) in a particular form are many, but they are reducible to 
two types. 

1) One is like a command of the natural order which requires 
their being charged with these rulings. Thus, for example, all the 
human individuals have a physical nature and conditions which 
they inherited from the species which require their being charged 
with rules. For example, a person born blind does not have colors 
and forms in the storehouse of his imaginative faculty, but only 
words and tactile perceptions and so on; so that if he receives knowl- 
edge from the Unseen in a dream or spiritual event or something 
like that, his knowledge would be embodied in a form which his 
imagination has stored and not in another. Or, for example, a speaker 
of Arabic who only knows the Arabic language, when knowledge 
is represented to him through verbalization, will find it only repre- 
sented to him in Arabic, not in some other language. Likewise in 
those countries where elephants and other animals of ugly appear- 
ance are found, the visitation of the jinn and the frightenings of 
the devils appear to the (local) inhabitants in the form of these 
animals, while this is not so in other countries. In those (countries) 
in which certain things are extolled, and in which are found cer- 
tain fine foods and types of clothing, blessings, and the joy of the 
angels, are represented to their inhabitants in these forms while it 
is not so in other countries. Another example is that when an Ar- 
abic speaker is about to do something, or intends to take a certain 
road, and he hears the word "the guided” or “the successful" it is 
an indication of the auspiciousness of what he is turning to, but 
not for the non-Arabic speaker, and the reports of the Prophet con- 
tain some examples of this type of thing. Similarly, in the divine 
laws are expressed branches of knowledge accumulated among the 
people and beliefs internalized by them, and customs which liter- 
ally flow in their veins. 


" Mishkát, p. 9. Bukhari Haid 6, Saum 41, Trans. 1:181. 
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Therefore the forbidding of the meat and milk of the camel was 
revealed to the Children of Israel but not to the Children of Ishmael, 
and therefore the wholesome and the harmful among kinds of food 
were left up to the customs of the Arabs. Therefore our sister’s 
daughters were forbidden to us but not to the Jews, for they reck- 
oned them among their fathers’ family and did not mingle with 
them, nor have a linkage, nor companionship, and thus they were 
like strangers (for them) unlike (the case among) the Arabs. There- 
fore cooking a calf in its mother’s milk is forbidden according to 
them, but not to us. The theory of this being an alteration in the 
creation of God and in opposition to His management, in so far as 
it uses what God created for the development and growth of the 
calf to decompose its body, was firmly held among the Jews and 
commonly accepted among them, while the Arabs were the people 
furthest from this theory, so that even if it were reported to them 
they wouldn’t have understood it, and they wouldn’t have under- 
stood the goal to be related to the rule. What is considered in the 
revelation of the divine laws is not only the branches of knowledges, 
conditions and beliefs (which come to be) represented in their hearts, 
but rather, more greatly considered than these, and having prece- 
dence over them are things which are innate in their make-up to 
which their minds are impelled, whether they realize it or not. For 
example you see this in the connections which represent a thing in 
the form of something else, such as the forbidding of people to eat 
in the morning (being represented) in the form of a seal on their 
mouths, such that the seal depicted the ban for the people whether 
they could envision it or not.'^ 

God's right over His worshippers is essentially that they give 
Him the ultimate reverence and do not dare to oppose His com- 
mand in any way. What is required among people is that they un- 
dertake the promotion of affection and cooperation, and that no 
one should harm another unless the comprehensive outlook (al- 
ra^ y al-kulli) so demands it, and so on. Therefore, the one who has 
sexual intercourse with a woman thinking that she is a stranger has 
lowered a veil between himself and God and this is recorded as an 
offense on his part against God even if she is really his wife because 


5 During Ramadan. 
'* The example of the interpretation (by Ibn Sirin) of a dream symbol for fasting 
in Ramadan. 
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he dared to oppose the order of God and His rule. The one who 
has intercourse with a stranger believing that she is his wife will 
not fail to be excused for that, in what is between him and God. 
The one who makes a vow to God to fast will be held to his vow 
and not the one who has not made one, and the one who is strict in 
religion will find it made strict for him. Striking the orphan for the 
purpose of discipline is good, and in order to cause pain is evil, 
and the mistaken or the forgetful person is forgiven in many judg- 
ments. This basic principle is absorbed by the branches of knowl- 
edge and customs of the people, both hidden and manifest, of the 
people; then the divine laws are individually particularized for them 
in accordance with this. 

You should know that the Arabs and Persians, as well as the 
entirety of the inhabitants of the moderate regions and the people 
of temperaments which are capable of accepting noble virtues, agree 
on many of the latent customs and branches of knowledge, such as 
sorrow for the dead person and preferring gentleness in his case, 
pride in noble descent and lineage, going to sleep when a quarter 
or a third of the night or something similar has passed; waking in 
the early morning and other things which we pointed out among 
the supports of civilized life. Therefore these customs and branches 
of knowledge are the things most worthy of consideration. Following 
them are customs and beliefs particularized for the people to whom 
the Prophet was sent, for these also are considered; “and God has 
made a measure for everything." 

Know that prophecy frequently follows (the heritage of) the re- 
ligion, as God, may He be Exalted, said, "The religion of your 
father Abraham,”'® and as He said, “and Abraham was from his 
(Noah's) following."'? 

The secret of this is that many generations arise with piety in 
religion and respect for its emblems so that its rules become so 
well-known and wide-spread as to become attached to the primary, 
self-evident truths which can scarcely be denied. Then another pro- 
phetic mission comes to correct what had deviated from these and 
to reform what had been corrupted due to confusing the reports 
about its prophet. This (prophetic mission) investigates the rules 


" Qur'an 65:3. 
8 Quran 22:78. 
? Quran 37:83. 
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accepted by them and does not alter what is just and in accordance 
with the principles of the policy of the religion, rather it summons 
to them and urges (the people) to them. Those (principles) that 
have become faulty and distorted it alters to the necessary extent, 
and what deserves to be increased it increases according to their 
condition. Frequently, this prophet will make reference to what 
remained among them from the previous divine law in what he 
requires, and therefore in this case it is said that such and such a 
prophet is from the religion of a certain prophet, or from his following. 
Often the differences among prophetic missions are due to the differ- 
ences among the communities to which that prophetic mission is 
revealed. 

2) The second type (of causes for the revelation of the codes in 
particular forms) is like a contingent accident, and this is that God, 
may He be Exalted, although He is far beyond temporality, has a 
connectedness in some sense with time and temporality. The Prophet, 
may the peace and blessings of God be upon him, told that God 
decrees a great event after every hundred years,” and Adam and 
other prophets, may peace be upon them, informed in the hadith 
about intercession something along this line in so far as each of 
the Prophets said, “My Lord, may He be Blessed and Exalted, is 
angered today with an anger such as he has never had before, and 
such as He will never have again.'?' Then when the world is pre- 
pared for the emanation of the divine laws and the determination 
of the divine statutes (hudud), God produces a theophany (tajalli) 
revealing religion to them and the Highest Council becomes filled 
with a strong concentrated resolve, due to which at that time even 
the least accidental cause is sufficient to knock at the door of divine 
generosity; and whoever knocks at the door of divine munificence, 
shall have it opened to him. You have an analogy in the spring 
season when the slightest effort at planting and sowing has an efficacy 
which multiplied several times will not avail in another season. 
The concentrated resolve of the Prophet, may the peace and blessings 
of God be upon him, and his honoring a thing, praying for it, long- 
ing for it and seeking it are a strong cause for the revelation of the 
divine decree in that matter. If his prayer can revive the pure practice, 


? May refer to the hadith “God will send to this community at the beginning of every 
century someone to renew its religion for it." Abū Dàwüd IV:109 #4290 Malahim 1. 
| Bukhari Anbiya’ 3, Tafsir 17:5, Muslim, Tirmidhi, Ibn Hanbal. 
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overcome a large group of people, and increase food and drink to 
a visible extent, then what do you think of the revelation of the 
ruling which is a subtle spirit (rah latif), and is only specified 
through a similitudinary (mithali) existence (in the World of Im- 
ages). On this basis it is necessary to conclude that the occurrence 
of a great and imposing event at that time which startled the Prophet, 
may the peace and blessings of God be upon him, is a cause for 
the revelation of rules and the disclosure of the true state of affairs 
to him, such as the case of the story of the falsehood,” and the 
question which an inquirer asked him repeatedly and the Prophet 
discussed it with them, as in the story of the Zihàr.? The fact that 
it takes a long time for the people to become obedient and habitu- 
ated to yielding and that they are predisposed to disobedience, and 
likewise their desire for something, their seizing it firmly, and their 
believing that there is negligence with regard to God in abandon- 
ing it—is a reason that the firmest compulsion and the strongest 
forbidding should be strictly demanded of them. The example of 
all of this in the calling down of divine generosity is that of the 
righteous man with strong concentrated resolve who targets the hour 
of the spreading of spiritual energy and the power of happiness, 
and then asks God for this with the full extent of his concentrated 
resolve and his answer is not slow in coming. It is to these mean- 
ings which His, may He be Blessed and Exalted, saying refers: 


O you who believe. Don't ask about things which if they were known 
to you would trouble you, for if you ask about them while the Qur’an 
is being revealed they will be made known to you.” 


The element which is pleasing (to God) is that these sorts of 
causes for the revelation of the divine laws be few, since this leads 
to a revelation of something in which the determination of benefi- 
cial purposes particularized for that (specific) time predominate, 
and frequently this is burdensome for those who come later. Therefore 
the Prophet, may the peace and blessings of God be upon him, 
disliked (needless) questions (masd'il) and used to say, "Leave me 
(and don't ask me) as I have left you, for those before you were 


? The accusation that the Prophet's wife ‘A’isha had committed adultery. 

? Zihár was a pre-Islamic form of divorce whereby men declared to their wives, 
"You are as my mother's back to me." It was condemned by the Prophet. See Qur'àn 
33:4, 58:3. 

** Our'àn 5:101. 
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destroyed through the excessiveness of their questionings and their 
differing over their prophets,” and he said, “The Muslim who harms 
other Muslims most is the one who asks about a thing, and it is 
forbidden because of his questioning.” And it was reported that, 
“If the Children of Israel had sacrificed any cow they wanted, it 
would have been sufficient (punishment) for them, but they were 
more hard on themselves, therefore God made it harder for them,"? 
and God knows better. 


5 Mishkat, p. 535. Bukhari I'tisàm 2, Muslim, Tirmidhi, Nasa'i, Ibn Majah. Khan 
trans. IX:289—90. 

^^ Mishkát, p. 42. Bukhari and Muslim transmitted it, previously cited in this chapter. 
Khan trans. 1X:290. 

? Hadith cited by al-Suyüti, al-Durr al-Manthar 1:77 in explanation of Qur'àn 
2:67. 


Chapter 58 


The Causes for Being Held Accountable for the Codes (Manahij) 


Let us investigate the codes and the divine laws which God, may 
He be Exalted, has imposed on his servants, and whether reward 
and punishment are a consequence of them resulting from the prin- 
ciples of righteousness and sin; or whether they are only a conse- 
quence of what are made anticipated sources (mazinnat), embodiments 
and models (gawalib) of them. Thus, will the man who doesn’t 
pray on one occasion while his heart is sure in submission to God, 
be punished for not praying? And will the one who prays the prayer 
following the pillars and conditions in accordance with what is 
assigned, while this does not arise from submission at all, nor does 
it penetrate the inner depths of his heart, be rewarded for his action? 
This discussion does not concern whether disobeying the codes is 
a great evil from the aspect of its being a depreciation of the rightly 
guided practice, an opening of the gate of sin, disloyalty relative to 
the community of Muslims, and a thing harmful to the district, the 
city, and the region; as in the case of a torrent whose course has 
been dammed up for the welfare of the city, then a man comes and 
makes a breach in the dam and saves himself, and destroys the 
people of his city. Rather the discussion of this concerns what reverts 
to his soul in its being enveloped by evils or by good things. 

All of the people of the religions without exception believe that 
the religious codes necessarily bring about rewards and punishments 
in themselves, and the ones of correct opinion among them, those 
firmly grounded in knowledge, and the disciples among the fol- 
lowers of the prophets, may peace be upon them, understand along 
with this the nature of the relationship and the connection of these 
forms and models with their principles and spirits. The generality 
of the religious scholars and those mindful of the divine laws are 
satisfied with the first, while the Islamic philosophers believe that 
punishment and reward only occur due to the psychological char- 
acteristics and the virtues adhering to the lowest part of the spirit, 
and that their exemplifications and forms being mentioned in the 


272 BOOK VI 


divine laws is merely an aid which facilitates understanding and 
brings the subtle meanings closer to the comprehension of the peo- 
ple. This is an explanation of the position according to the outlook 
of people. 

I hold that: the truth is what the ones of true opinion among the 
people of the nations hold. The explanation of this is as follows. 
The divine laws have preparatory circumstances and causes which 
particularize them, and which show certain of their possible appli- 
cations to be more appropriate than others. God is aware that peo- 
ple are not able to implement religion except through these divine 
laws and codes, and He knows that these statutes are the most 
suitable for being imposed on them, and thus they were included 
in God’s providence for the people in pre-eternity. Then when the 
world was prepared for the emanation of the forms of the divine 
laws and the bringing into being of their similitudinary individua- 
tions (al-shukhus al-mithaliyya) He brought them into being and 
emanated them and their authority was confirmed There, and they 
(the laws and codes) became one of the principles (of reward and 
punishment). Then when God inspired this knowledge to the High- 
est Council and revealed to them that the anticipated sources 
(mazinnat) would stand in the position of the principles, and that 
they were their embodiments and representations, and that religious 
obligations could not be imposed on a people except through them, 
a certain consensus (ijma‘) obtained in the Holy Enclave that they 
(the laws) were like the word in relation to the reality which is its 
referent, and like the mental image in relation to the external real- 
ity from which it is derived, and like the painted portrait in rela- 
tion to the one of whom it was drawn in its portraying him, and 
like the written form in relation to the words which it puts down. 
For, in all of these things, when the relation between the signifier 
and the signified is strengthened there arises between them a per- 
manent bond and a close association with each other, and in a cer- 
tain scope, one is the other. Therefore the form of this knowledge 
or its reality filtered down into the perceptions of all of the de- 
scendants of Adam, Arabs and non-Arabs, and they agreed on it, 
so that you will never see anyone but that he has secreted in his 
soul a portion of this. Sometime we call it (this symbolization) "an 
existence which is a likeness to the referent,” and sometimes this 
existence has amazing effects which are not concealed from the 
one who pursues (this), and provision was made for some of this 
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in the divine laws. For this reason alms come about from the filth 
of the alms givers! and the most repulsive work is done for wages.” 

Therefore when the Prophet, may the peace and blessings of God 
be upon him, was sent, and supported by the Holy Spirit, and he 
was inspired in his heart to reform the people, there was opened at 
the core of his spirit broad access to strong concentrated resolve in 
the matter of the revelation of the divine laws and the emergence 
of the similitudinary individuations, so that he resolved upon this 
with utmost determination, praying with his fullest concentrated 
resolve for those who agreed with him and cursing the opponents. 
Their (the prophets’) concentrated resolve penetrates the seven heav- 
ens. When they prayed for rain and there was not a puff of cloud 
in the sky, clouds spread like mountains even while they were still 
praying. They invoked and the dead were brought to life through 
their prayers, confirming the convening of satisfaction and displeasure 
in the Holy Enclave and this is the Prophet’s saying, “Abraham, 
Your Prophet and servant prayed for Mecca and I pray for Medina.” 

Consequently, a person, if he knows that God, may He be Ex- 
alted, commanded him to do a certain thing, and that the Highest 
Council endorses the Prophet, may the peace and blessings of God 
be upon him, in what he commands and forbids, and he knows that 
neglecting the latter and undertaking the former is defiance of God 
and neglect in this regard; and yet he undertakes the action pur- 
posefully and intentionally while he sees and has insight—this is 
due to nothing except great envelopment in veils and a complete 
breach with the angelic side, and this effects the establishment of a 
sin in the soul. If he performs a difficult action from which his 
nature shrinks, not in order to show off before the people, but rather 
to draw nearer to God and to preserve His satisfaction, this does 
not occur except through a great envelopment in righteousness and 
a complete breach with the animalistic side, and this effects the 
establishment of a good deed in the soul. As for the man who 
didn't pray on some occasion, it is necessary to investigate why he 
didn't do it, and what thing led him to this. If he forgot it, or slept 


' According to hadiths such as Muslim Zakat, 167, 168. This refers to the purify- 
ing effect of giving zakdt. 

? Based on a hadith in which the alms are compared to impurities which are eliminated 
through giving. 

> Variant of hadith cited in Ibn Majah Manàsik 104, Muwatta' Madina 2, Ibn 
Hanbal. Mishkát, p. 587. 
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through it, or was ignorant of its obligatory character, or was una- 
voidably occupied during it, religion specifies that he has not sinned. 
If he knowingly abandoned it, while he remembered it and was 
fully able to do it; then this was inevitably due to some thing making 
his religion waver, and a satanic or egotistical enveloping which 
clouded his insight, and it will revert to his soul. As for the man 
who performed his prayer and fulfilled the obligation which was 
upon him, it is necessary to investigate this also. If he did it to 
show off and for his reputation, or in order to conform to the cus- 
tom of his people, or frivolously, then the religion specifies that he 
is not obedient and he is not given credit for his act. If he did it to 
draw nearer to God and performed it with belief, taking into ac- 
count and having faith in the divine promise, and calling to mind 
his intention and worshipping God sincerely, then inevitably a door 
opens between him and God, even if it is as small as the head of 
a pin. As for the one who destroyed the city and saved himself, we 
do not agree that he saved himself (due to his personal capability). 
How could this be, when There above are angels of God whose 
utmost concentrated resolve is praying for the one who strives to 
improve the world, and against the one who tries to corrupt it, and 
their invocation knocks on the door of divine generosity and is a 
cause for the descent of requital in some fashion. In fact, God, 
may He be Exalted, has There a providence for people which re- 
quires this, and due to the subtlety of grasping it we made the 
invocation of the angels a sign for it, and God knows better. 


CHAPTER 59 


The Secrets of the Ruling (Hukm) and the Reason for 
Legislation (‘Illa) 


You should know that human beings perform actions because of 
which the Lord of the worlds is pleased with them, and actions 
due to which He is angered, and actions which do not incur pleasure 
or anger. His far-reaching wisdom and His complete mercy required 
that He send prophets to them and that He inform them through 
the prophets of the connection of pleasure and anger with these 
actions, and that He seek from them the first type and forbid the 
second, and that He inform them about what is other than this. 
“That whoever perished might perish by a clear proof and that he 
who survived might survive by a clear proof." 

Thus the connection of pleasure and anger with the act or its 
being indifferent with regard to them, and a thing being sought 
from people or forbidden to them, while they are free to choose it 
whichever you wish, call this the "ruling" (Aukm). 

What is desired from them may be definite (muw'akkad),? requiring 
pleasure and reward for doing the desired action and anger and 
punishment for not doing it; or it may be indefinite, requiring pleasure 
and reward for doing what is sought but not anger and punishment 
for omitting it.’ 

Likewise the prohibition of thing may be definite, which necessarily 
brings pleasure and reward for shunning it because of the prohibition, 
and anger and punishment for carrying out the forbidden act; or it 
may be indefinite (ghair mu'akkad), requiring pleasure and reward 
for shunning it because of the prohibition, but not anger and 
punishment for carrying it out. Consider the words you know for 
requiring and forbidding, and the expressions people have for this, 
and you will find a duality of each division from the aspect of the 


' Qur'àn 8:42. 

? This refers to a type of sunna (action of the Prophet), which has a stronger 
normative force rather than being merely recommended. 

> This refers to the two levels of the sunna. 
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coming into effect of either pleasure or anger; in contradistinction 
to what was said at the beginning, as a natural thing that is 
unavoidable. Thus there are five (degrees of) rulings: compulsory, 
recommended, permitted, reprehensible, and forbidden. That which 
is advanced in addressing the people who are commanded to per- 
form the duties cannot be the precise circumstance of every one 
of their acts, due to these being infinite and due to the incapacity 
of people to comprehend this knowledge. Hence it is necessary 
that they be addressed through universal rulings controlled by a 
unity which gives order to a multiplicity, so that intellectually they 
can encompass them and recognize from them the status of their 
actions. Here you have a lesson in the comprehensive skills that 
were made an established principle in specific fields. The gram- 
marian says that the active participle (fa‘i/) is in the nominative 
case, and the one who hears this bears in mind his saying and 
through it recognizes the state of Zaid in our saying, “Zaid stood 
up,” and ‘Amr in our saying, “‘Amr sat down,” and so on. This 
unity which orders the multiplicity is the reason for legislation 
(illa) upon which the ruling operates. It has two categories. 

1) Under one category is considered the state of those on whom 
religious duties are imposed. It is not possible that this be a permanent 
state which is never separated from them so that the meaning of 
their being addressed would be their being permanently obligated 
with the thing, since they are incapable of this. Such obligation is 
applicable only in the case of faith (imàn) which is a case by itself. 
Thus it must inevitably be considered a situation composed of an 
inherent property inseparable from the one obligated which justifies 
his being addressed, and of an accidental condition which occurs 
from time to time. This category applies most often to the acts of 
worship and the form, whether of time or a capacity within easy 
reach, or the anticipated source of hardship, or the will to do a thing, 
and this sort of element such as the saying of the divine law: 


The man who attains the time of a prayer and is sane and mature is 
required to pray it, and the one who witnesses the start of the month 
(of Ramadan) and is sane, mature, and capable, is required to perform 
the fast, and whoever owns the minimum amount of property when 
the year has passed, is obligated to pay zakat on it. The one who is 
on a trip is allowed to reduce the prayers and to break the fast, and 
the one who wants to pray and has lost his state of ritual purity 
must perform the ablution. 
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In cases like this, sometimes the properties considered in the 
majority of the commands will not be articulated, while that property 
through which certain of them may be distinguished from others 
is singled out. One would be careless in calling it a “reason for 
legislation" (‘illa), for this would be saying that the reason for the 
legislation for the prayer is attaining the time, and that the reason 
for the legislation of fasting is the witnessing of the new month. 
Sometimes the law-giver allots an influence to some of these 
properties and not to certain others. For example, paying zakat a 
year or two in advance is permitted for the one who owns the 
minimum amount of property, and not for the one who does not 
own it. Thus the jurisprudent (fagih) gives each thing its proper 
due so that some of these properties are designated as a cause 
(sabab)* and others as a condition (shart).> 

2) Then there is a category (of reasons for legislation) which 
takes into account the condition in which the action occurs or that 
accompanies it. This is either a characteristic inherent in it such 
as the saying of the law-giver, "Drinking wine is forbidden, and 
eating pork is forbidden, and the eating of all wild beasts that 
have tusks, and all birds that have claws is forbidden, and marrying 
one's mother is forbidden," or it is an accidental characteristic 
which may occur from time to time, such as God's, may He be 
exalted, saying, “Cut off the hands of the male and female thieves."* 
And His saying, may He be exalted, "Whip the adulteress and the 
adulterer each with one hundred strokes." 

Sometimes this category may combine two, or more than that, 
of the circumstances in which the act occurs, as in the saying of 
the law-giver, that stoning the adulterer who is married is obligatory, 
and whipping the fornicator who is unmarried. Sometimes it combines 
the condition of the one who is obligated, and the situation in 
which the act occurs such as the saying of the law-giver that gold 
and silk are forbidden to the men of the community and not to the 
women.* 


* The cause (sabab) of a ruling would be that which brings it into effect such as 
the arrival of the time for prayer. 

* The condition (shart) for an action would be a thing required for it to be effec- 
tive such as being in a state of purity being a requirement for the performance of 
the prayer. 

* Qur'àn 5:38. 

7 Qur'àn 24:2. 

* In numerous hadith, for example Bukhari Libàs 30. 


278 BOOK VI 


There is no arbitrariness in the religion of Allah, and pleasure 
and anger are not attached to these acts except due to a reason, 
and this is that there are specific things to which pleasure and 
anger are attached in reality, and these are of two types. 

a) One of them entails piety and sin, the supports of civilization 
and their neglect, and whatever follows this. 

b) The second of them is whatever is connected with the divine 
laws and the codes in terms of blocking access to distortion, guarding 
against slippage, and so on. 

These two types of specified acts have causes and attendant fac- 
tors to which divine pleasure and anger are linked incidentally, 
and they are related to them (causes and attendant factors) in a 
broader sense. The parallel to this is what is said about the reason 
(‘illa) for the cure being taking medicine, while the reason in real- 
ity is the becoming sound of the humors or their elimination. This 
is a thing that customarily follows taking the medicine; the medi- 
cine itself is not the cure. Likewise it is said that the reason for a 
fever may be sitting in the sun, it may be a tiring undertaking, 
and it may be eating hot food, but the real reason is the heating of 
the humors and it is basically one, although these are a means to 
it and forms of it. Sufficing with the principles and forgoing con- 
sideration of the multiplicity of the means and instances is the 
language of those deeply absorbed in the theoretical disciplines 
and not of the masses. The divine law was revealed in the language 
of the general public, and it is necessary that the reason for the 
legislation of the ruling be a property recognized by common persons 
and one whose truth is not concealed from them, nor should its 
presence be indistinguishable from its absence for them. It should 
be an anticipated source (mazinna) of one of the principles connected 
with divine pleasure or anger, either due to this instance leading 
to the principle or its being very close to it, and so on. An example 
is the drinking of wine which is an expected location for evil acts 
to which anger is connected, due to turning away from righteousness, 
inclining to the world, and the corruption of the order of the city 
and the home; anger is usually a consequence of these, therefore 
the prohibition was applied to all types of alcoholic beverages. 
When a thing has many attendant factors and means, none of these 
is specified as the reason for legislation, except whatever can be 
distinguished from the rest of those involved, due to its being more 
apparent and determined, or more closely linked to the basic principle, 
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and so on. For example, the permission to shorten the prayers or 
break the fast is contingent on being on a journey or being sick, 
but not on other situations in which hardship can be expected. 
This is because the professions involving hard labor such as agri- 
culture and blacksmithing, involve hardship, yet this would be 
damaging to the acts of worship because the person who practices 
these professions perseveres in them continuously and his liveli- 
hood depends on them. As for (hardship arising from) the weather 
being hot and cold, this is not precisely definable since these have 
various levels whose enumeration and determination by signs and 
dis-tinguishing marks would be difficult. Therefore in the investi- 
gation only those situations where hardship was expected are con- 
sidered that were prevalent and well-known according to the people 
of the Islamic community in the early period. Being on a journey 
or being ill was an unambiguous matter among them, although 
today there is some confusion due to the dying out of the early 
Arabs and people becoming hair-splitters concerning the permissi- 
ble interpretations, and ultimately their sound taste which was found 
among the pure Arabs has become spoiled, and God knows better. 


CHAPTER 60 


The Beneficial Interests (Masalih) which Require the 
Determination of the Obligatory Religious Acts, the Pillars, the 
Proper Behaviors, and Their Like 


You should know that it is necessary in order to regulate the religious 
community that two limits should be set for every act of obedience: 
a higher and a lower. The higher is what leads to the intended 
result in the most complete sense, and the lower is what leads on 
the whole to the intended result without omitting anything worthy 
of consideration. This (determination of limits) occurs because there 
is no way that something may be demanded from them while its 
components, form, and the amount of it required are not explained 
to them, for this would contradict the substance of the law. There is 
no way of requiring from the masses the performance of (all of) the 
proper behaviors and the perfected decrees, because this would be 
imposing something impossible for those who are occupied with 
work or who are in straitened circumstances. Rather the regime of the 
community should be built on moderation and not on extremes. There 
is no way to neglect the higher and to suffice with the lower, for the 
former was the belief of the early Muslims and the portion of the 
sincere persons, so that neglecting something like this is not courteous. 
In this case there is no way to avoid clarifying the lower and 
recording that people be required to do it, while recommending 
whatever exceeds it as being non-compulsory. Whatever is recorded 
as being required of them is divided into a specified amount of 
worship, such as the five daily prayers, and the fast during Ramadan, 
and into the elements of these without which they won’t be con- 
sidered fulfilled, such as pronouncing the Takbir' and reciting the 
opening chapter of the Qur'àn during the prayers. Such obligatory 
elements are called “pillars,” and matters extrinsic to the acts them- 
selves, without which they won’t count, are called “conditions” 
(shurüt), such as performing the ablution before the prayer. 


! Saying “God is great.” 
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Know that a thing may be made a pillar due to a cause which 
makes it resemble the natural way (al-madhhab al-tabi‘i) or it may 
be made a pillar due to an incidental cause. 

In the first case the act of worship would not be correct and 
would not achieve its benefit without it; such as bowing and pros- 
trating in the prayers and abstinence from food, drink, and sexual 
intercourse during the fast. Or it may make precise a concealed 
ambiguity as is necessary for the act of worship such as pronouncing 
the Takbir,” for it renders precise the intention and readies one for 
prayer; and like reciting the opening chapter of the Qur'àn, for it 
renders the petitionary prayer correct, and like the Salam? for it 
renders precise the emergence from ritual prayers through a righteous 
act which is consistent with dignity and respect. 

In the second case something may be compulsory due to some 
other cause, and it is made a pillar of the prayer because it perfects 
it and fulfills its intended purpose, and establishes the best time 
for it. An example is the recitation of a chapter from the Qur’an 
according to the opinion of those who make it a pillar, for the 
Qur’an is one of the emblems of God that must be held in reverence, 
and it should not be treated carelessly. The best way to establish 
the timings was commanding them in the case of the most important 
acts of worship (i.e. the prayer), the most frequent, and those most 
stressed as being religious duties. 

(Another reason for a thing being made a pillar due to an inci- 
dental cause) is that distinguishing between two similar things, or 
between what precedes something and the thing itself, may de- 
pend on a certain action so that this is made a pillar and becomes 
commanded; such as standing up between bowing and prostrating 
during the prayer, which differentiates between bending over which 
precedes the prostration, and the bowing that is an independent 
act of reverence. Similar to this are the offer, the acceptance, hav- 
ing witnesses, the presence of the guardian, and the consent of the 
woman in marriage; for the distinction between fornication and 
marriage is only achieved through these. It is also possible that 
certain pillars are derived based on the two aspects combined. 

It is necessary to draw an analogy from what we said about the 
pillar to the case of the condition (shart). Sometimes a thing is 


> Turning the head to the right and left and reciting, “May the peace and the 
mercy of God be upon you,” at the end of the prayer. 
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compulsory due to a reason, so that it is made a condition of re- 
spect for the emblems of the religion in order to be a sign for its 
elevation. This condition will not be fulfilled unless this act of 
worship is perfected by including it, such as facing the Qibla.’ 
Since the Ka‘ba is one of the religious emblems of God it must be 
respected, and it is among the greatest tokens of reverence that it 
should be faced in the best of people’s states.* The facing of a 
particular direction in this case is one of the religious rituals of God. 
One is that the person praying with humility and submission is re- 
minded the attitude of servants who are standing before their masters; 
and therefore facing the Qibla was made a condition of the prayer. 

Sometimes the thing does not result in any benefit without a 
certain formality, so this is made a condition in order to make this 
substantial, such as declaring one’s intention, for actions only take 
effect due to their being the embodiments of psychological attitudes. 
Prayer is the embodiment of submission, and there is no submission 
without the declaration of intention. Facing the Qibla would be 
such an formality according to another interpretation. Since the 
attention of the heart is a hidden thing, in its place was set up 
facing the Ka‘ba which is among the emblems of God. Other such 
(formalities) are performing the ablution, covering the ‘aura,’ and 
avoiding whatever is dirty. Since reverence is a hidden thing, the 
formalities which a person takes upon himself before kings and 
their like were established and considered to indicate reverence, 
and this later became internalized by people, and the Arabs and 
the non-Arabs agreed on its status. 

When acts of worship of God are specified as being obligatory 
it is necessary to examine certain principles. 

1) Only what is easy should be imposed, and this is the Prophet's 
saying, may the peace and blessings of God be upon him and his 
family, "Were it not that I would have been hard on my commu- 
nity, I would have commanded them to clean their teeth before 
every prayer with a siwak." The interpretation of this is what was 


? [n order to perform the ritual prayer a condition is turning to face the Ka‘ba in 
Mecca. 

* Of time, place, purity, and respect. 

S Those parts of the body which must be covered to maintain proper modesty. 

€ Siwák is a wooden brush used to clean the teeth. Mishkat, p. 79. Bukhari Juma‘ 
8, Tamanna 9, Saum 27, Muslim, Abi Dàwüd, Tirmidhi, Nasa’i, Ibn Majah, Muwatta’, 
Ibn Hanbal. 
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given in another version, “Were it not that I would be hard on my 
community I would have imposed the duty of cleaning their teeth 
with a siwak at every prayer on them, as I had made ablution a 
duty for them." 

2) When the community has come to believe about some degree 
of practice that abandoning it or neglecting would be a shortcom- 
ing with regard to God, and they have become satisfied about it, 
either due to its being transmitted by the prophets and agreed on 
by the pious ancestors, or due to something like that—then it is 
wise to decree that degree for them which they deem necessary, 
such as the forbidding of camel's meat and milk to the Children 
of Israel;? (in line with) this is the Prophet's saying, may the peace 
and blessings of God be upon him, about getting up to pray the 
(tahajjud) prayer during the nights of Ramadan, "I feared that it 
would become prescribed for you.” 

3) Nothing should be recorded as having been imposed as a 
religious duty unless it is clear and well-defined, and not obscure 
for them, thus modesty and the rest of the virtues were not made 
pillars of Islam, although they are part of Islam. 

Next, the lowest limit (in fulfilling) the acts of worship may 
vary according to variations in conditions of comfort and hardship, 
so that standing up is made a pillar of the prayer in the case of 
the one who is able to stand, while sitting replaces it in the case 
of another person. 

As for the highest limit, it may be increased in quantity and 
mode. In the case of quantity, this would consist of treating the 
supererogatory practices as if they were obligatory practices, such 
as performing the sunna prayers and the supererogatory prayers, '? 
performing the prayers in the middle of the night (tahajjud), fasting 
three days out of every month, giving extra charity, and so on. As 
for mode, it consists of formalities, litanies, and avoiding what is 
not suitable for a devout attitude. These were commanded in worship 
in order to perfect it and lead to the intended result in the most 
complete way; such as rubbing the creases of the skin which is 


? This version in Ibn Hanbal I:214. 

* In a hadith interpreting Qur'àn 6:146, the forbidding of camels’ meat is men- 
tioned, Bukhari tafsir. Khan trans. VI:123. 

° Mishkát, p. 270. Transmitted by Bukhari Tahajjud 4. Khan trans. II:128. 

° Rawatib prayers are supererogatory actions such as prayers or fasting done at 
certain times. 
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commanded in the ablution to perfect the state of cleanliness, and 
beginning with the right side" which is commanded so that the 
soul will be made conscious of the sublime status of worship, and 
it will have this in mind whenever it prepares itself to carry out 
important works. 

You should know that if a man wants to acquire some virtue, 
and that his soul should be affected by it, and that he will thor- 
oughly comprehend it; the stratagem for this is that he should hold 
himself to actions and attitudes appropriate for that virtue, even if 
in small matters which most people do not consider. For example 
the one who is practicing courage does not shrink from plunging 
into the mire, walking under the blazing sunlight, traveling in the 
dark night, and so on. Likewise the one who is practicing humility 
before God preserves the most polite manners in every situation, 
so that he doesn’t sit to defecate except modestly with bowed head, 
and whenever he mentions God he holds his hands and feet to- 
gether, and so on. The one practicing justice gives every thing its 
due and proceeds with the right hand in eating and in performing 
pure actions, and with the left when eliminating impurities. This 
is the secret of what the Prophet, may the peace and blessings of 
God be upon him, said in the story of the tooth cleaning, “Respect 
seniority!”!* and his saying in the story of Huwaysah and Muhaysah, 
“Respect seniority!"? and this is a basic principle of the sub-divi- 
sions of proper manners. 

You should know that what my Lord, Blessed and Exalted, made 
me understand concerning the inner meaning of the Prophet’s saying, 
may the peace and blessings of God be upon him, “The devil eats 
with his left hand"'^ and similar statements, in attributing certain 


" In the ablution and all other righteous actions based on the Sunna of the Prophet. 

" A hadith transmitted from Abi ‘Umar, may God be pleased with them (him and 
his son), the Prophet said, “I saw in a dream that I was cleaning my teeth with a 
toothpick and two men came to me, one older than the other, and I extended it to 
the younger of the two and it was said to me, "respect the older,” so then I pre- 
sented it to the older of them." Mishkat, p. 80. Bukhari Wudi' 78, Khan trans. 
I:154, Darimi. 

? Huwaiyisah and Muhaiyisa were the two youngest sons of Mas'üd, and when 
‘Abd Allah ibn Sahl was killed in Khaibar and his murderer was unknown, ‘Abd al- 
Rahman, the brother of the slain and Mas'üd's two sons went the Prophet and ‘Abd 
al-Rahmàn began to speak, although he was the youngest, and the Prophet said to 
him, "respect the eldest.” Bukhari Khan trans. VIII:105. Adab 89, Muslim, Tirmidhi, 
Nasa’i. 

"^ Muslim Ashraba 105-107. Libas 70, 71, Abū Dawad, Tirmidhi, Darimi. Muwatta’, 
Ibn Hanbal. 


THE REGULATION OF RELIGION 285 


acts to the devils—was that God, may He be Exalted, enables the 
devils to materialize in the dreams of people and in their sight 
while awake, with forms given by their temperaments or through 
states they experience at the time of the apparition. The people of 
sound intuitive perception have learned that it is those peoples’ 
temperaments that cause them to adopt disgusting behaviors, things 
which make a person incline to frivolity and irritability, approach- 
ing ritually unclean things, hardheartedness at the mention of God 
and the corruption of every desired and commendable order. I mean 
by disgusting acts those which make people shrink from whoever 
performs them, so that their skin erupts in goose flesh, and their 
tongues burst forth with curses and imprecations. This is like a 
natural belief (madhhab tabi‘t) of human beings which the human 
specific form provides, and all segments of the nations agree on it, 
not due to their following the custom of one nation rather than 
another, or one religion rather than another religion. Examples of 
these disgusting actions are that a man grasps his private parts 
and leaps and dances, puts his finger between his buttocks, soils 
his beard with nasal mucus, or that he has a cut-off nose and ears 
and a blackened face, or that his clothes are upside down so that 
the top of his shirt is at the bottom, or that he rides an animal 
facing its tail, or that he has one shoe on and the other foot bare, 
and other detestable acts and attitudes of this sort which no one 
sees but that he curses, insults, and reviles, and I have on certain 
occasions seen devils doing some of these acts. By actions which 
incline to frivolity I mean a person’s playing with his robe or 
pebbles, or moving his hands and feet in an abominable way. 

In summary, God disclosed these acts to His Prophet, may the 
peace and blessings of God be upon him, and explained that they 
are caused by a devilish temperament, so that the devil does not 
appear to anyone, asleep or awake, unless he has adopted some of 
these. What pleases God on the part of the believer is that he stay 
as far away as possible from the devils and their attitudes. Therefore 
the Prophet, may the peace and blessings of God be upon him, 
explained these acts and attitudes, despised them, and commanded 
their avoidance. On this topic is the saying of the Prophet, “These 
gardens are inhabited by jinns, and devils,"" and his saying, "The 


5 By "gardens" is meant the common place for public relief of bodily needs. The 
Prophet recommended that people be modest in these places. Mishkdt, p. 76. Dàrimi 
Tahara 3, Ibn Majah, Ibn Hanbal. 
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Devil makes sport with peoples’ posteriors,"' and that he laughs 
when people yawn." Then compare to this the preference for the 
attitudes of the angels, and this is the Prophet's saying, "Why don't 
you get in rows as the angels get in rows,"'* and this is another 
basic principle of the divisions of proper behaviors. 

You should know that among the reasons for something being 
made an obligation of Muslims which is sufficed if only some of 
them perform it,'? is that if all the people began to do it at once it 
would ruin their livelihood and lead to the destruction of the supports 
of their civilization, and due to the fact that it is not possible to 
assign certain people to it and certain others to something else. 
Such as in the case of Jihad, for if all rallied to fight and aban- 
doned agriculture, trade, and manufacturing, their livelihood would 
be destroyed. At the same time, it is not possible to assign certain 
people to Jihad, others to trade, others to agriculture, and others 
to judging and imparting knowledge, things come easily to some 
persons and not to others, and the one predisposed to do one of 
these things is not designated by names and categories so that the 
ruling could depend on these. 

Among the reasons for something being made an obligation for 
Muslims which is fulfilled if some of them perform it (fard kifaya) 
is that the beneficial purpose intended by this is the existence of a 
certain order, while the corruption of the soul and the dominance 
of the animalistic does not result from a person's not carrying out 
this action. Examples of this are giving legal judgments, giving 
instruction in the religious sciences, and discharging the office of 
Caliph, for these things were legislated for the sake of the order, 
and are achieved by one person undertaking them. Other examples 
of this are visiting the sick or performing the funeral prayers, for 
the intended result is that the sick or the dead person should not 
be neglected, and this is attained as long as some people undertake 
these things, and God knows better. 


' Therefore a person should be modest and conceal himself. Mishkat, p. 75. Abi 
Dawid 1:9 #35 Tahara 19, Ibn Majah, Darimi, Ibn Hanbal. 

" As cited in the hadith Bukhari Adab 125, 127, Bad’ al-khalq 11; Muslim, Tirmidhi. 
“fa ama al-tatha’ub dahika minhu al-shaitan.” 

'* To pray. Muslim Salat 119, Abū Dawid, Nasa’i, Ibn Majah, Ibn Hanbal. 

? “Fard kifaya” is a religious obligation which only some capable persons in the 
Muslim community have in order to fulfill the obligation of the whole to be met. 


CHAPTER 61 


The Inner Meanings of the (Appointed) Times 


The regulation of the religious community is not fulfilled except 
through fixing the times for its acts of worship. The basic princi- 
ple in appointing times is intuitive recognition of the situation of 
those who must perform the worship and choosing what is not 
oppressive for them, while this suffices to achieve the intended 
result. In addition to this there are in it wise principles (hikam) 
and beneficial purposes of which those thoroughly versed in knowl- 
edge are aware, and these go back to three principles. 

1) One of them is that although God, may He be Exalted, tran- 
scends temporality, still verses of the Qur'àn and hadiths have 
demonstrated that at certain times He draws nearer to His serv- 
ants, that at certain times actions are presented before Him and 
that at certain times He decrees events, and other changing condi- 
tions; even though the true nature of these is only known to God, 
may He be Exalted. 

The Prophet, may the peace and blessings of God be upon him, 
said, “Our Lord descends every night to the lowest heaven when 
the last third of the night remains,"! and he said, “Human actions 
are presented before God on Mondays and Thursdays," and he 
said about the middle night of Sha'ban, "God will appear in it" 
and in another version, “He will descend on it to the lowest heaven,” 
and the hadiths on this subject are many and well known. 

In summary, among the axioms of the religion (din) are that 
there are times at which a spreading of spiritual energy takes place 
on the earth and a force from the World of Images flows through 
it. There is no better time for the acceptance of acts of worship 
and the answering of prayers than these times, for then, at the 
least effort, a great door is opened for the animalistic to obey the 


' Mishkát, p. 255. Bukhari Mawagit 11, Adhàn 104, Tahajjud 14, etc. Muslim, 
Tirmidhi, Nasa'i, Darimi, Muwatta’, Ibn Hanbal. 

> Tirmidhi 11:124 4744 Saum 44, Ibn Hanbal. 

> Mishkát, p. 271. Ibn Majah Iqàma 199, Tirmidhi, Ibn Hanbal. 
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angelic. The Highest Council does not recognize the spread of this 
spiritual energy and the flowing of this force by means of calculating 
the celestial revolutions, but rather through mystical sensibility 
(dhauq) and direct intuitive perception that something is being 
imprinted on their hearts. Thus they know that There a divine decree 
is descending and that spiritual energy is spreading, and so on. 
This is what is expressed in the hadith "like an iron chain clattering 
upon smooth rocks."* 

The prophets, upon whom be peace, have these types of knowl- 
edge imprinted on their hearts by the Highest Council due to which 
they also recognize the times through direct intuitive perception 
without calculating the celestial revolutions. Therefore they make 
efforts to appoint a symbol (mazinna) for that hour, and then they 
order the people to uphold it. 

Among these times are: 

a) Those which follow the course of the years and this is His, 
may He be Exalted, saying, "We have sent it down on a blessed 
night; We are ever warning, therein every wise command is deter- 
mined, as a command from Our presence; We are ever sending.” 
And on this night the spirituality of the Qur'àn was fixed in the 
lowest heaven and it so happened that this night was in Ramadan. 

b) One which revolves with the weekly cycle and this is the 
brief hour in which it is hoped that prayer will be answered and 
that acts of worship will be accepted. When people pass on to the 
life to come this will be the time when God theophanizes to them 
and draws near to them. The Prophet, may the peace and blessings 
of God be upon him, explained that its expected occurrence is 
Friday,’ and gave as proof of this that great events occurred on 
this day such as the creation of Adam,* may peace be upon him, 
and that sometimes animals learn from the Lower Council knowledge 
of the greatness of this time and become startled and alarmed like 
someone who is frightened by a great noise,’ and he said that he 
had witnessed this on Fridays. 


* This hadith was cited previously in the chapter on the Highest Council. According 
to it, the sound of their wings is like an iron chain on rocks as they communicate God's 
decree. Mishkat, p. 959. Bukhari Tauhid 32, Tafsir 15:1, 34:1, Tirmidhi, Ibn Majah. 

5 Quran 44:4-6. 

€ The Night of Power. 

? For example Bukhari Friday Prayer 35, Khan trans. 11:28. 

As in Muslim Munáfiqin 27. 
? Muwatta’ Juma 16, Nasà'i. 
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c) Those which revolve with the revolution of the days, and the 
spiritual energy at these times is weaker than at the others. People 
gifted with mystical knowledge that they received about these from 
the Highest Council agree that they are four times: a little before 
sunrise, just after mid-day, after sunset, and from midnight to just 
before daybreak. At these times and just before and after them, 
spiritual energy spreads and blessing manifests. There is no reli- 
gion on the earth which does not know that these times are the 
best for worship to be accepted. The Magians, however, distorted 
religion and began to worship the sun instead of God. Therefore 
the Prophet, may the peace and blessings of God be upon him, 
sealed the entry point of distortion and changed these times to 
others not far from them so that the basic object was not lost. He 
did not make it obligatory for them to pray at midnight because of 
the trouble-someness of this, and it has been confirmed that the 
Prophet, may the peace and blessings of God be upon him, said, 
“Indeed during the night there is an hour in which no Muslim 
could be consistent in asking God for good in worldly matters and 
in the next world but that God would bestow this on him,"'? and 
that it occurs every night. The Prophet is reported to have said, 
"The best prayer is the midnight prayer, yet how few perform it."'! 
He was asked which prayer was more heeded, and replied, "The 
one in the middle of the night."? He said concerning the noon- 
time, "This is the time when the gates of heaven open, and I like 
to have a good deed ascend during it for me." He also said, “The 
angels of the day ascend to Him before the angels of the night, 
and the angels of the night ascend before the angels of the day." 
God indicated these meanings in unambiguous verses of His book 
when he said, “So glory be to God both in your evening hour and 
in your morning hour. His is the praise in the heavens and the 
earth, and at the sun’s decline and in your noontide hour." Re- 
vealed statements about this subject are plentiful and well-known 
and I have observed this to be a great time. 


" Mishkát, p. 256. Muslim Musafirin 166, 167, Ibn Hanbal. 

" Kanz al-‘Ummal IIE301. Baihaqqi from Abū Dharr. 

? Mishkát, p. 257. Tirmidhi Iman 8, Du‘at 78, 118, Nasa’i, Ibn Majah. 

P? Kanz al'Ummál 11:313 from Ibn ‘Asakir. 

" A similar hadith is Bukhari Bad? al-Khalq 6, Nasàá'i, Tirmidhi, Ibn Hanbal 
11:396. 

5 Qur’ān 30:17,18. 
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2) The second principle is that the time of turning attention to 
God should be a time when a person is free from physical distrac- 
tions such as excessive hunger, overeating, being overcome by sleep 
and fatigued, or when he needs to urinate or defecate. (He should 
also be free of) mental disturbances such as having the hearing 
filled with disquieting tumult and uproar, and having the sight with 
various forms and jumbled colors, and so on, with all other types 
of distractions. These times vary according to customs. Early morning 
and dusk, however, are times which seem to constitute a natural 
pattern (madhhab tabi‘t) for Arabs and non-Arabs, and people of 
the East and the West, and this should appropriately be taken as a 
rule among the universal laws to which any contrary thing should 
be considered an aberration. Man needs a polish which will eliminate 
rust after it has taken root in his lower soul, and this polishing 
occurs when he betakes himself to his bed and drifts toward sleep; 
for this reason the Prophet banned the holding of lengthy conver- 
sations and reciting poetry after dinner. 

The regulation of the religious community is only effected through 
commanding watchfulness over the lower soul after every moment 
of time, so that waiting for the prayer, preparing for it before per- 
forming it, and the remaining of its mood and the vestiges of its 
light after it has been performed, are considered to be part of the 
prayer, thus the inclusion of most of the times will be effected 
even if it is not possible to include all of them. We have experienced 
that one who goes to sleep with the resolution of getting up during 
the night does not become submerged in animalistic slumber, and 
that the one who divides his mind between worldly occupations 
and observing the time of prayer or private recitation (wird) so as 
not to miss this, does not become absolutely devoted to the 
animalistic. This is the secret of the Prophet's saying, "The one 
who gets up during the night" and God's, may He be Exalted, 
saying, "Men whom neither merchandise nor selling tempt from 
the remembrance of Allah."" 


!5 ... and says "There is not God but God, no partner to Him, His is the King- 
dom and the praise, and He is able to do anything," and "Glory to God, praise be to 
God, there is no God but God, God is great, there is no power and no strength 
except through God" then who says, “O my God, forgive me," if he asks God for 
something, it will be answered for him, and if he performs the ablution and prays, 
his prayer will be answered. Mishkat, p. 252. transmitted by Bukhari Tahajjud 20, 
Khan trans. 1I:140, Tirmidhi, Ibn Majah, Darimi, Ibn Hanbal. 

V Quran 24:37. 
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It is proper that between every two times (of prayer) the inter- 
val should be calculated based on a quarter of the daytime, and 
that this should contain three hours, and this is the first limit usu- 
ally applied for the quantity used by the Arabs and non-Arabs in 
dividing up the night and the day; concerning it is the report, “The 
first one to divide the day and the night into hours was Noah, may 
peace be upon him, and his sons inherited this."'* 

3) The third principle is that the time for performing worship 
should be the time which is a reminder of a blessing from God. 
For example God gave Moses victory over Pharaoh on the day of 
‘Ashira’, so the Prophet fasted on it and ordered fasting, and like 
the month of Ramadan during which the Qur'àn was revealed, and 
this was the beginning of the emergence of the Islamic religion, or 
as a reminder of the prophets of God worshipping their Lord and His 
accepting that from them, such as the Day of Sacrifice which recalls 
the story of the sacrifice of Ishmael, may peace be upon him, and his 
being ransomed “with a great sacrifice.”'? The performance of wor- 
ship at a particular time may also be an allusion to certain of the 
rituals and emblems of religion, such as holding the ‘/d prayer on the 
day of breaking the fast of Ramadan and giving alms on this day are 
in honor of Ramadan and an expression of gratitude for God’s grace 
in enabling one to succeed in keeping the fast, or like the Day of 
Sacrifice on which there is an imitation” of (those on) the pil- 
grimage and a display of the blessings of God intended for them. 
These times of worship may also follow the practice of those early 
righteous ones whose goodness is well attested among the nations, 
since they worshipped God at this time. Examples are the five 
times of the daily prayers, according to the saying of Gabriel, “This 
is your time and the time observed by the prophets before you,””! 
and like the month of Ramadan according to one version of the 
interpretation of His, may He be Exalted, saying, “Fasting is com- 
manded for you, even as it was commanded for those before you,” 
and like fasting on the day of ‘Ashira’ in relationship to us. It seems 
that the third principle is taken into account most of the time, while 
the two first principles are the most essential, and God knows better. 


" Hadith not found in the standard collections. 

' Qur'àn 37:107. 

? [n performing the sacrifice wherever they may be. 
? Mishkát, p. 119. Tirmidhi Mawáqit 1. 

? Quràn 2:183. 


CHAPTER 62 


The Inner Meanings of the Numbers and the Fixed Quantities 


You should know that the divine law did not specify a certain 
number or a certain quantity rather than another, unless due to 
wise reasons and beneficial purposes, even though total reliance 
was on intuition based on recognizing of the situation of those on 
whom these who must perform the worship what would be suitable 
for them given their regime. These wise reasons and beneficial 
purposes are based on certain principles. 

1) The first is that the odd number (witr) is a blessed number 
which should not be exceeded as long as it is sufficient, and this is 
the Prophet’s saying, “God is single and loves the single, so pray 
the odd numbered (witr)' prayer, O people of the Qur'an. The 
secret of this is that the beginning of any multiplicity is unity, and 
the multiplicity closest to unity is what is odd, since every stage 
of the number has within it a false unity through which it achieves 
that stage. For example ten is a combination of units which are 
considered a unity, not as five and five, and so on following this 
analogy. This (false) unity is a model of the real unity at these 
stages, and it inherits its position. The odd number contains this 
(false) unity and another unity like it, and this is unity in the sense 
of not being divisible into two equal whole numbers; thus it is 
closer to unity than the even number. The nearness of anything 
existing to its origin goes back to its nearness to God, because He 
is the Origin of all origins, and the most perfect in unity is what 
is based on the quality of God. 

Therefore you should know that oddness (witr) is at several levels. 
There is oddness resembling evenness and inclining to it, such as 
the numbers nine and five, for after you subtract one they divide 
into two pairs, and nine, even if it is not divisible into two equal 


' Mishkát, p. 264. The witr prayer is one of three or another odd number of 
rak'ats prayed after the fard and sunna of the isha’ (evening) prayer. 

? Bukhari Du‘at 69, Muslim, Abū Dawid, Tirmidhi, Nasa’i, Ibn Majah, Darimi, 
Ibn Hanbal. 
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integers is still divisible into three equal integers. Likewise the 
even numbers also can be at levels of evenness resembling odd- 
ness, for example twelve—for it is three fours, and like six which 
is three two’s. The leader of the odd numbers and the one furthest 
from resembling the even is the “one,” and its regent among them 
and its caliph and heir are “three” and “seven,” and (numbers) 
other than these are part of the people and the nation of the one. 
Therefore the Prophet, may the peace and blessings of God be 
upon him, chose the one, the three, and the seven for many of the 
quantities. Whenever wisdom decreed that he command more than 
this he chose a number obtained by raising one of them, such as 
raising the one to ten, one hundred, and one thousand, and also to 
eleven; and such as raising the three to thirty, and thirty-three, 
and three hundred; and the seven to seventy, and seven hundred. 
What is obtained by raising is something like the original number 
itself, and therefore the Prophet, may the peace and blessings of 
God be upon him, made a practice of (saying) a hundred words 
after every prayer, then he divided them into three times thirty- 
three, and he made one left over so that the sum of all of this 
(100) would be odd, going back to the leader or its deputy.’ Likewise 
for every category of substance and accident there is a leader and 
a deputy; for example the point is a leader and the circle and the 
sphere are its deputies, and the forms nearest to it. 

My father, may God sanctify his secret, told me that he saw a 
great vision in which were represented “life,” "knowledge," “will,” 
and the rest of the Divine Attributes, or he (may have) said "the 
Living,” “the Knower," “the Willer,” and the rest of the Divine 
Names—I don't know which—in the form of illuminated circles. 
Then he pointed out to me that the representation of the simple 
(not compound) thing in the form of geometric figures is only by 
means of those figures closest to the point; on the plane this would 
be the circle, and in three dimensions this would be the sphere, 
and thus ended his speech. 

You should know that the practice of God proceeds in such a 
way that the descent of the unity to multiplicity only occurs through 
similitudinary (mithali) connections, and according to these 


* Usually the litany, "Glory be to God" (Subhàn Allah) 33 times, “Praise be to 
God" (Al-hamdu lillah) 33 times, and "God is the Greatest” (Allāhu Akbar) 34 times, 
adding up to 100, which is based on the unity. 
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connections events are given forms, and these very connections 
are what the interpreters of the primordial language (the Qur'àn) 
took into account as far as was possible. 

2) The second principle concerns the disclosure of the secret of 
what was previously explained concerning incitement to good and 
deterrence from evil and the like, with respect to the numbers. 

You should know that sometimes qualities of piety and sin were 
shown to the Prophet, may the peace and blessings of God be 
upon him, and the superior aspects of the former and the defects 
of the latter were disclosed to him, thus he reported what God had 
taught him, and mentioned some number whose state he knew at 
that time, but his goal was not restriction (to that number). For 
example, he said, may the peace and blessings of God be upon 
him, "The acts of my community were presented to me, the good 
and the bad, and I found among their good acts, the dangerous 
object removed from the road, and I found among their bad actions 
spit which was in the mosque and had not been buried." ^ He also 
said, "The rewards of my community were presented before me, 
even the impurities which a man removed from the mosque; and 
the sins of my community were presented to me, and I saw no 
greater sin than a chapter of the Qur'àn which a man memorized 
and then forgot.” 

According to this principle it is necessary to interpret his saying 
“Three (types of people) who will have two reward . . .," and his 
saying, "Three to whom God, may He be Exalted, will not 
speak ...,”’ and his saying, “Forty virtues the highest of which is 
giving someone a female goat,* no servant (of God) acts with one 
of these virtues hoping for its reward, or believing in its promised 
reward, but that due to this God makes him enter the garden." 


* Mishkát, p. 144. Muslim Masajid 57. 

* Mishkát, p. 145. Aba Dàwüd Salat 16, Tirmidhi. 

* ^A man from the People of the Book who believed in his prophet and then 
believed in Muhammad, and the slave when he executes the rights of God and the 
rights of his master, and a man who has a female slave and teaches her goodness, 
and educates her in the best way, then he frees her and marries her, and therefore 
he will have two rewards." Mishkát, p. 7. Transmitted in Bukhari ‘Ilm 31, Muslim, 
Tirmidhi, Nasà'i, Ibn Hanbal. Khan trans. 1:78. 

? “And they will not become pure: the aged adulterer, a king who lies, and an 
administrator (‘amil) who is haughty.” Sahih Muslim, 1:61. Bukhari Ahkam 48, Tauhid 
24, Muslim Abi Dawid, Nasa’i. 

* That is, he gives someone a female goat for a certain period to make use of its 
milk and hair, and then it is returned. Bukhari Hibba 35, Abt Dawid, Ibn Hanbal. 
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Sometimes the merits of an action or the portions of a thing were 
disclosed to him in a general way, so that he exercised his inde- 
pendent reasoning in order to find a way of making it precise, and 
he assigned a number to narrow it down that occurred many times 
or had great significance, and so on; then he made this known. 
According to this must be interpreted his saying, may the peace 
and blessings of God be upon him, “The congregational prayer is 
better than the individual prayer by twenty-seven degrees,” for 
this number (27) is three times three times three, and he saw that 
the benefits of the congregational prayer proceed from three cat- 
egories. The first is what derives from the benefit to one’s soul in 
refining it, manifesting the angelic, and conquering the animalis- 
tic; (secondly) is what accrues to the people from spreading the 
rightly-guided practice among them, their competing in carrying it 
out and becoming refined by it, and their unanimity about it; (thirdly) 
is what goes back to the religion of Mustafa, may the peace and 
blessings of God be upon him, in its continuing to flourish, and 
remain fresh, unadulterated by corruption and neglect. In the first 
are three (benefits): drawing nearer to God and the Highest Council, 
good being recorded for them, and forgiveness of their sins. In the 
second there are also three (benefits); the putting in order of their 
district and their city, the descent of blessings upon them in this 
world, and their interceding for each other in the next world. In 
the third also are three benefits: putting into effect the consensus 
of the Highest Council, grasping on to the lifeline extended by 
God, and the reflection of the lights of some of them back and 
forth on each other. In each one of these nine are three (benefits); 
God’s being pleased with them, the prayers of the angels for them, 
and the withdrawing of the devils from them. In another version 
of the hadith it says twenty-five (times better than the individual 
prayer)? and this is because the benefits of the congregational prayer 
are five times five; the rectification of their souls, the sociable coming 
together of their congregation, the support of their religion, the 
rejoicing of the angels, and the driving away of the devils from 
them. Then in each one (of these five) are five others: God’s being 
pleased with them, the descent of blessings in this world on them, 
good deeds being recorded for them, the forgiveness of their sins, 


" For example in Bukhari Adhan 30, 31, Salat 87. Khan trans. [:277, 351. Nasa’i, 
Tirmidhi, Ibn Hanbal. 
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and the intercession of the Prophet and the angels for them. The 
reason for the difference in the versions of this is due to the differ- 
ence in the ways of reckoning, and God knows better. 

Sometimes a number is given to show the greatness and magni- 
tude of a thing, therefore this number should be interpreted as a 
symbol, like what may be said about the love for so-and-so in my 
heart being like a mountain, or that the measure of a certain per- 
son reaches the clouds in the sky. According to this one must in- 
terpret the Prophet’s saying, “The grave (of the believer) will be 
extended by seventy cubits,”'' together with his saying, “As far as 
(the range of someone's) eyesight,” or his saying, “My cistern" 
is (the size of) what is between the Ka‘ba and Jerusalem," to- 
gether with his saying, “My cistern is longer than the distance 
between Ailat'> and Aden.”'® In examples like this he would some- 
times mention one quantity and at another time some other quan- 
tity. There is no contradiction in this with respect to what relates 
to the intended meaning. 

3) The third principle is that a thing must only be reckoned by 
a known, apparent, quantity used by those addressed in adminis- 
tering the ruling, and this quantity must be appropriate for the 
scope of the ruling and its underlying rationale. Thus dirhams must 
only be calculated by ounces, and dates weighed only by ausaq." 
It is necessary that a fraction not be made something which could 
only be computed by experts in mathematics, such as fractions of 
one-seventeenth or one twenty-ninth. Therefore God, may He be 
Exalted, mentioned in the context of shares of inheritance only 
fractions which could easily be halved and doubled and whose 
calculation could easily be performed. These are of two divisions: 
one of them one-sixth, one-third, and two-thirds; the second of 
them one-eighth, one-fourth, and one-half. The secret of this is 
that an amount in excess or deficient becomes apparent at first 
glance, and calculating the cases becomes easy in the case of both 


" When the believer answers the questioning angels Munkar and Nakir with a 
steady reply, they say to him, "We knew that you would say that," then his grave is 
extended seventy cubits by seventy. Bukhari Jana’iz 87, Muslim, Tirmidhi, Ibn Hanbal. 

" Tirmidhi Qiyama 26. 

? The cistern of Kauthar outside the gates of Paradise. 

" Kanz al-‘Ummal. VY:91. Ibn Majah. 

? A town near where ‘Aqaba (Jordan) now stands. 

'5 Mishkát, p. 1179. Muslim trans. Siddiqi I:157, Tahara 36, 38 

" One "wasq" equals sixty sa‘. A varying cubic measure. 
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the nearest and the furthest relative. Whenever circumstances re- 
quire a quantity other than the amount considered previously, and 
the relationship between them is not an exact multiple, then it is 
necessary not to exceed two-thirds between one-half and one, and 
not to exceed one-third between the quarter and the half, because 
the rest of the fractions are more recondite than these. If what is 
desired is a calculation which gives a larger sum, it is suitable to 
multiply by three, and if what is desired is more than that, then 
the suitable thing is to multiply it by ten. Then if the thing may be 
little or much, the proper course is to take the lowest limit and the 
upper limit and then select the median. What is taken into account for 
the alms tax are (fractions) of one-fifth, one-tenth, half of one-tenth, 
and a quarter of one-tenth, because an increase in alms given depends 
on the abundance of surplus and the smallness of the requisite for 
subsistence. Since the net incomes of the multitude of people of the 
regions were only classified according to four levels, it is proper that 
the distinction between each two of these levels be apparent—as clear 
as it can be—and this is that one of them should be double that of the 
other, and a detailed explanation of this will be given to you. Then 
when circumstances require that, for example, what constitutes afflu- 
ence be assessed, it is necessary to take into account what is consid- 
ered affluence according to common understanding, and to demonstrate 
whatever in this are the determining factors of affluence. 

All of this is in accordance with the custom of the multitude of 
those on whom religious duties are imposed, from the East to the 
West, the Arabs and the non-Arabs, and in accordance with what 
is like a natural belief among them if no factor precludes it. If the 
matter was not based on the custom of the masses their situation 
would become fragmented, so what is taken into consideration is 
the situation of the early Arabs in whose language the Qur’4n was 
revealed, and according to whose customs the divine law was 
determined. Therefore the law defined the amount of the “kanz”'® 
as five awàq because this amount would suffice the people of a 
small household for a whole year in most of the inhabited regions— 
except in a drought year, or in a very large city or in its hinter- 
land. A small flock of sheep was set at forty, and a large one at 


"* Kanz is that amount of a person's property on which zakdt is not required to be 
paid. 
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one hundred and twenty." An abundant crop was set at five ausáq;? 
because the smallest household consists of a man, wife, and a third, 
either a servant or a son, with them, and the most a person con- 
sumes in a day is a madd or a ratal and in addition to this some 
additional condiments or food will be required, and this amount 
will suffice them for a whole year. A great amount of water is set 
as being two large jars full?’ because this is the minimum amount 
of water in ordinary springs, and the maximum amount that water 
containers customarily are able to hold among the Arabs, and the 
cases of the rest of the measured quantities are analogous to these, 
and God knows better. 


? One sheep is given for a flock of forty to one hundred and twenty, and two for 
a flock between one-hundred and twenty to two hundred. 

? Bach wasq is sixty sd‘ or five camel loads. Zakát is due on anything above this. 

? A “qulla” is a large jar holding 950 Baghdadi ratals, and this (2 quilas) is the 
minimal amount of standing water which is used by animals in the wilderness, out 
of which water may be taken (as pure) for ablution. That is, this quantity remains 
pure even if some polluting substance (najasa) enters it unless one or more of its 
qualities change noticeably. Abu Dàwüd 1:17 #65 Tahara 33, Tirmidhi, Nasà'i, Ibn 
Majah, Darimi, Ibn Hanbal. 


CHAPTER 63 


The Inner Meanings of Making Up (Qada’) (for Missed Religious 
Obligations) or Receiving Dispensations (Rukhsa) (to Diminish 
Them) 


You should know that part of the regulation is that if something is 
commanded or forbidden, and the ones addressed do not know the 
goal of this with sure knowledge, then it is necessary that it should 
be made for them something which is effective through its own 
property, and something whose effectiveness is believed, although 
the cause behind the effect is not perceived. An example is cura- 
tive litanies,! the cause of whose efficacy cannot be discerned. 
Therefore the Prophet, may the peace and blessings of God be 
upon him, refrained from explicitly explaining the inner dimen- 
sions of the commands and the prohibitions in most cases. He rather 
intimated something about them only to those in his community 
who were thoroughly versed in knowledge. Therefore the concern 
of the bearers of the religion such as the rightly-guided caliphs 
and the leaders of the faith with establishing the forms of the reli- 
gion was greater than their concern for establishing the inner di- 
mensions (of these forms). Thus it was reported of ‘Umar, may 
God be pleased with him, that he said “I calculate the taxes of 
Bahrain while I am praying, and I think of equipping an army 
while I am praying." Therefore the practice of the Muftis? both in 
the past and currently has not been to adduce this as an argument 
(dalil) about a case when giving a legal opinion (fatwa). 

It was also necessary to definitively record adopting what was 
commanded, to lay the strongest blame for disregarding it, and to 
make them desire it, and be fond of it with a true desire and fond- 
ness, so that the motivation to do right would envelop them exter- 
nally and internally. 


' “Rugd.” That is, those litanies recited for curative purposes. Ibn Majah Tibb 1, 
Tirmidhi, Ibn Hanbal. 
? Those who provide legal opinions on questions of proper religious conduct. 
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Since this is the case, it became necessary that in the case where 
someone was prevented from doing what was commanded by a 
compelling obstacle, that a substitute should be legislated in its 
place. This is because in this case the one on whom this was im- 
posed would be in either one of two situations. 

a) He would have to be required to carry out the action despite 
the hardship and trouble involved, and this opposes the object of 
the divine law. God, may He be Exalted, said, “God desires for 
you ease, he desires not hardship for you.'? 

b) Secondly, the matter might be totally thrown aside and thus 
the soul would become accustomed to leaving it aside, and would 
give itself over to neglecting it. Rather than this the soul should be 
given the training of a wild riding animal from which tameness 
and motivation must be ensnared. The person who is occupied with 
disciplining himself or teaching children or who trains riding ani- 
mals and so forth, knows through repeated experience how to ob- 
tain tameness, and due to this the work becomes easier. He knows 
how tameness is lost through abandonment and neglect, so that the 
soul finds the task oppressive and it weighs heavily on it, and thus 
if he wants the task repeated he will need to inculcate the tame- 
ness once again. 

It is indispensable, in that case, that a way of making up (gada’) 
be legislated in cases where the time of the action has passed. Excuses 
or special dispensations (rukhas) for the act should also be legis- 
lated to make the action feasible for such a person and facilitate it 
for him. This is based on speculation that takes into account the 
situation of those on whom the obligation is imposed, the goal of 
the action, and those of its portions which are indispensable for 
obtaining this goal. In addition to this there are principles known 
to those well-versed in knowledge. 

1) One of them is that the pillar (rukn) and the condition (shart) 
have two aspects. One aspect is the essential one, which is intrin- 
sic to the nature of the thing, or inseparable from it, without which 
it cannot be counted with respect to the basic element that is in- 
tended by it; such as the invocation of God, and the act of bowing 
indicating respect, and alerting to the two attributes of purity and 
humility. Among the characteristics of this division is that it can- 
not be abandoned whether inconvenient or pleasant, since nothing 


3 Quran 2:185. 
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of the action comes into effect when it is abandoned. 

The second aspect is the supplementary (takmili) which is only 
legislated due to its being compulsory in another sense, which re- 
quires setting a certain time which is the best for this act of obedi- 
ence, or because it is a proper means for carrying out the basis of 
the intended goal completely and abundantly. The character of this 
division is that special dispensations may be given in times of ad- 
versity and discomfort. According to this principle it is necessary 
to give a special dispensation in facing the Qibla^ to the one seek- 
ing in the darkness and so on, and a special permission to omit 
proper covering of the ‘aura? to the one who has no garment, to 
permit substituting the ablution with sand (tayammum)' for the usual 
ablution when a person can find no water, to permit replacing the 
Fatiha by some pious phrase (dhikr) for the one who is unable to 
say it; and to allow replacing standing (in the ritual prayer) by 
sitting or reclining for the one unable to stand, and to allow substi- 
tuting bowing the head for one unable to prostrate himself and 
bow. 

2) The second principle is that it is necessary to preserve in the 
substitute something which recalls the original, and which feels 
like its substitute and its replacement. The secret of this lies in 
effecting the goal that is intended by legislating dispensations. This 
occurs when the attachment to the first action remains, so that the 
soul should be like one waiting (to do this act). Therefore in wip- 
ing the leather socks (as part of the ablution), cleanliness (of the 
feet) at the time of putting on the socks was made a condition,’ 
and a time was set at which it runs out, and investigating the di- 
rection of the Qibla was made a condition.® 

3) The third principle is that not every oppressive situation leads 
to a special dispensation, for the aspects of hardship are many, and 
concessions in all of these would lead to neglect of worship and obe- 
dience. Going to the limit of this would eliminate hardship and the 


* The direction of prayer. 

? The parts of the body which must be covered to ensure modesty. 

* Tayammum is an alternate form of ablution performed when water is not avail- 
able. In lieu of water clean soil, stones, clay brick dust, etc., may be used. 

7 The “mash al-khuffain" or wiping the inner shoe or leather sock may be substi- 
tuted for washing the feet up to the ankles during the ritual ablutions before the 
prayers. The feet must be washed, however, at least once every twenty-four hours. 

* If someone doesn't know the direction of Mecca, he must make an honest effort 
to find out before praying in an unconfirmed direction. 
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bearing of suffering, which is the way to recognize obedience to 
the law and the straightening out of the lower soul. Thus (the di- 
vine) wisdom requires that the injunction only concern matters which 
occur often and cause great affliction, especially in the case of a 
group in whose language the Qur'àn was revealed and with refer- 
ence to whose customs the divine law was specified. It is neces- 
sary not to overlook the fact that the act of worship has special 
properties, whenever this is possible—hence a shortening (of prayers) 
during journeys was legislated, but not for those in arduous profes- 
sions, and not for farmers and laborers; while for the traveler in 
comfort the same dispensations were permitted that were permitted 
in the case of the uncomfortable one. 

Making up (qada’) includes making up by a rationally calcu- 
lated substitution and making up by a substitution which is not 
rationally calculable. Since what is essential in the act of worship 
is the heart’s following the order of God and the soul’s taking up 
the glorification of God, anyone who acts with neither a purpose 
nor a firm decision, or who is of a type whose purposefulness has 
not yet matured or who is not capable of holding his soul to the 
necessary respect—has it within his right to be excused, and not to 
be constrained by all of the constraints. In reference to this one 
must interpret the Prophet's saying, “The pen was raised from three,” 
and God knows better. 


° The sleeper, the child, and the feeble-minded were not blamed for falling short 
in their actions. Bukhari Talàq 11, Hudüd 22, Abū Dawid, Tirmidhi, Nasa’i, Ibn 
Majah, Darimi, Ibn Hanbal. 


CHAPTER 64 


The Establishment of the Supports of Civilization (Irtifaqat) and 
the Reformation of Conventions 


We have already mentioned in what preceded, explicitly or implicitly, 
that human beings are naturally predisposed to the Second and Third 
Irtifaq, and that through these they are distinguished from the other 
species of animals, and that it is impossible that people should aban- 
don these two or neglect them. In much of this they need a wise man 
(hakim) who is knowledgeable concerning the need and the way of 
properly achieving it, who is led to the universal beneficial purpose, 
either as derived from thought and vision, or from a soul constituted 
with the angelic force inherent in it, so that he is prepared for the 
revelation of knowledge from the Highest Council. This latter way is 
the more perfect of the two types and the more reliable of the two 
ways. Conventions among the supports of civilization have a role analo- 
gous to that of the heart in the body. There may become interpolated 
into the conventions harmful elements due to the leadership of a group 
who lack the control of the comprehensive intellect (a/-‘aq/ al-kulli), 
so that they perform savage, lustful, or devilish acts and they promote 
these so that most people imitate them. From another similar aspect, 
there is a great need for a powerful man, aided by the Unseen, who is 
inclined to the universal beneficial purpose, in order to change their 
conventions to what is correct through a regulation to which in most 
instances only those supported by the Holy Spirit are guided. 

Then, if you have comprehended some of this knowledge, you 
should know that the basic element in the mission of the prophets, 
although it was essentially and primarily to teach aspects of wor- 
ship, still included besides this the desire to extirpate corrupt con- 
ventions and to encourage people to aspects of the supports of 
civilization. This is the Prophet's saying, may the peace and blessings 
of God be upon him, “I was sent to eradicate musical instruments," 
and his saying, “I was sent to bring the noble virtues to fulfillment.” 


' Ibn Hanbal V:257, 268. The hadith has a variant wording “ba‘athani... wa 
amarani bi-mahq al-ma‘azif.” 
> Muwatta’ Husn al-akhlaq. Ghazzali in /hyd? from Ibn Hanbal and al-Baihaggi. 
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You should know that there is no pleasure of God, may He be 
Exalted, in the neglect of the second and third stages of the sup- 
ports of civilization, and not one of the Prophets, may peace be 
upon them, commanded this. The matter is not as a group of peo- 
ple thought who fied to the mountains and totally abandoned mix- 
ing with people whether for virtuous or sinful ends, and they became 
like the wild beasts. Therefore the Prophet, may the peace and 
blessings of God be upon him, refuted the one who wanted to 
renounce marriage and said, “I was not sent to bring monasticism 
but rather I was sent with the tolerant, monotheistic, (Hanifi) religion.” 
Rather the prophets, may peace be upon them, ordered moderation in 
the supports of civilization, and that they should not use them to achieve 
the state of those deeply absorbed in luxury such as the kings of the 
Persians, nor that they should be reduced to the state of the inhabitants 
of the mountain peaks who become like wild beasts. 

From this one may draw two contradictory analogies. One of 
them is that a life of ease and comfort is good and that through it 
the temperament is made sound and the morals upright, and through 
this emerge the commendable qualities which distinguish a man 
from others of his genus; while stupidity, weakness, and so on, 
arise through poor management. 

The second of them is that a life of ease and comfort is repug- 
nant due to its requiring conflict, competition, hard labor, drudg- 
ery, turning away from the Unseen World, and a neglect of planning 
for the next life. Therefore what is pleasing (to God) is the middle 
way and maintaining the supports of civilization while including 
with them the remembrances of God, the proper behaviors, and 
taking the opportunities for turning attention to Jabarut. Without 
exception, what the prophets brought from God, may He be ex- 
alted, on this subject, took into account the customs of eating and 
drinking, dress, architecture, and methods of beautification, the 
marriage practices, the behavior of the husband and wife, the ways 
of selling and buying, the manner of deterring from disobedience, 
and the way of giving legal judgments, and so on. If whatever was 
necessary with respect to the comprehensive outlook (al-ra’y al- 
kullt) was compatible with this, then there was no sense in altering 


* Variant (with no mention of monasticism) in Ibn Hanbal V:266, VI:166, 233. 
The inveighing against monasticism is mentioned in separate hadiths in Ibn Hanbal 
and Abi Dawid. 
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any part of it, nor of renouncing it in favor of something else. 
Rather it was necessary to spur the people on in what they were 
already practicing, to hold true to their opinion about this, and to 
guide them to the beneficial purposes of this. If this practice was 
not compatible with the universal outlook, and circumstances re- 
quired that something be altered or eliminated, since it caused some 
of them to harm others or it led to their being absorbed in the 
pleasures of worldly life and their being distracted from righteous- 
ness, or it was a diversion which would lead to the neglect of the 
beneficial purposes of this world and the next, and so on—one 
must not proceed to what is totally contrary to their habit. Rather 
these must be changed to something similar to what they are al- 
ready doing, or to what resembles something well-known as a practice 
of the righteous ones who were acknowledged as good models for 
that group of people. In summary, it should be changed to some- 
thing which their intellects would not reject if it were proposed to 
them, but rather they would become satisfied that it was right. It is 
for this reason that the divine laws of the prophets, may peace be 
upon them, differ from one another. 

The one firmly-grounded in knowledge knows that the divine 
law did not decree in marriage, divorce, social transactions, deco- 
ration, clothing, judgment, punishments and the division of spoils, 
something which people had no knowledge of, or which they would 
hesitate to carry out if it were required of them. Indeed, it only 
undertook the straightening out of the crooked and the restoration 
of the ailing. Usury (riba) was prevalent among them, so they were 
forbidden to practice this. They used to sell fruit before its quality 
was evident, and they used to argue and remonstrate about defects 
which had afflicted it (once it had ripened), and then they were 
forbidden this type of sale. The blood money in the time of ‘Abd 
Al-Muttalib was ten camels, then when he saw that they were not 
deterred from killing he raised it to one hundred, and the Prophet, 
may the peace and blessings of God be upon him, kept it at that. 
The first determining of the shares of spoils that occurred was by 
the order of Abū Talib and the leader of the group used to receive 
one-quarter from every raid, then the Prophet, may the peace and 
blessings of God be upon him, made the practice to be taking one- 
fifth from every booty. Qabadh and his son Anushirvàn^ used to 


* The pre-Islamic kings of Persia. 
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impose the kharaj and the ‘ushr on the people, so the divine law 
imposed something like that. The Children of Israel used to stone 
adulterers and cut off the hands of thieves and take a life for a life, 
and the Qur'àn was revealed containing this also. Examples like 
this are very numerous and are not concealed from someone who 
investigates. Rather if you are astute and comprehensive regarding 
all facets of the rulings, you will also come to know that the prophets 
did not introduce acts of worship that people were not already 
practicing, or at least something like them. They did, however, 
repudiate the distortions of the Age of Ignorance, and firmly estab- 
lished the times and pillars which had become confused and they 
publicized among the people whatever had become obscure. 

You should know that the Persians and the Byzantines, since 
they had passed on hereditary rulership for many generations and 
had become engrossed in the pleasures of this world and forgotten 
the next world, and the devil had gained mastery over them—had 
become deeply involved in life’s comforts, and they prided them- 
selves on these. Scholars traveled to them from the far horizons to 
discover from them the fine arts of living and its comforts. Thus 
they continued to practice them, and some of them became more 
excessive in them than others and they showed off to one another 
in this regard, until it was said that they used to rebuke those of 
their leaders who wore a girdle or a crown whose value was less 
than a hundred thousand dirhems, or who did not have a lofty 
palace, a bath tub, a bathing pool, and gardens, who did not have 
swift riding animals and handsome slaves, who was not expansive 
in dispersing food, and who did not wear beautiful clothes. The 
citation of these would take a long time, and what you see with 
your own eyes of the conditions of kings of your countries makes 
recounting these unnecessary for you. All of this had penetrated 
the foundations of their way of life, and could not be removed 
from their hearts even if they were cut to pieces. Due to this an 
incurable disease was engendered in all of the parts of the city, 
and a great calamity. Not one remained of their markets or vil- 
lages, nor their rich or their poor who had not been overwhelmed, 
dominated, and weakened by it, and in whom it had provoked sor- 
rows and anxieties without limits. This is because these things are 
not obtained without significant expenditure of wealth, and such 
wealth is only acquired through multiplying the taxes on the peas- 
ants, merchants, and their like, and oppressing them, so that if they 


THE REGULATION OF RELIGION 307 


refuse, they fight them and torture them, and if they obey they 
became like donkeys and cattle which are used in irrigating, threshing 
and harvesting, and which are only procured in order to fulfill their 
masters’ needs. Therefore these people were not given an hour free 
from hardship until they got to the point where they did not give 
any of their attention to the felicity of the world to come, and they 
had become incapable of this. Sometimes there would be a wide 
region in which not one person assigned importance to his reli- 
gion, and there would only be found people who had acquired the 
propensities for these foods, clothes, buildings, and so on, and they 
abandoned the principles of the professions on which the order of 
the world is built. The masses who surrounded them began to af- 
fect the ways of the leaders in these things, or else they would not 
have a privileged position with them nor would they receive any 
attention from them, and most of the people became entirely de- 
pendent on the Caliph, begging from him. Sometimes they did this 
because they were among the fighters and the managers of the city. 
They used to take on the customs of the leaders, and the intention 
was not to perform what was needed but to subsist in the manner 
of their ancestors. Sometimes (they begged) on the basis of their 
being poets on whom kings customarily bestow gifts, and some- 
times on the basis that they were ascetics and Sufis and that it 
would be shameful of the Caliph not to take note of their situation. 
Thus some of these groups came to oppress the others, and their 
means of acquiring livelihood became conditional on companion- 
ship with the kings, friendship with them, good conversation with 
them, flattering them, and this became the art in which their thoughts 
were absorbed and their time was wasted. As these occupations 
multiplied despicable attitudes took form in the souls of people 
and they turned from the righteous virtues. 

If you want to know the truth of this illness, look at a people 
who do not have a Caliphate,’ and who are not absorbed in the 
pleasures of food and clothing—and you will find every one of 
them in control of his own affairs, and he will not be weighted 
down with heavy taxes, and such people will have time free for 
religious and community concerns. Then imagine their condition if 
the Caliphate had existed among them with its accompanying no- 
tables, and that they had reduced the subjects to servitude, and had 


* [n the later sense of a hereditary monarchy or similar administrative structure. 
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power over them. When this disaster increased and the sickness 
worsened, God and the nearer angels became wrathful towards them. 
It was God’s pleasure, may He be Exalted, that He should cure 
this illness through cutting off its material aspect. Thus He sent an 
unlettered Prophet, may the peace and blessings of God be upon 
him, who had not mixed with the Persians and the Byzantines and 
who did not practice their customs, and He made him a measure 
through which to recognize the righteous guidance that pleases God 
from that which incurs His wrath. He made him speak censuring 
the customs of the Persians and the repugnance of being drowned 
in worldly life and being content with it, and He inspired in his 
heart to forbid them the chief things to which the Persians were 
accustomed and in which they took pride, such as wearing silk, 
purple and red robes, the use of golden and silver vessels, uncut 
gold jewelry, cloaks worked with pictures, embellishing their houses 
and other things. God decreed the removal of their empire in favor 
of (the Prophet’s) empire, and their leadership in favor of the Proph- 
et’s leadership, and that Khusrau would be destroyed and there 
should be no Khusrau after him, and that Caesar would be de- 
stroyed and no Caesar should follow him.* 

You should know that among people in the time of the Jahiliyya 
there were mutual wrongdoings which oppressed and were difficult 
for the people, and these were only put to an end by removing 
their chief concerns in this matter, such as the blood-feuding in 
which one man used to kill another so that the representative of 
the murdered man would kill a brother of the murderer or his son, 
then this would be repeated and one from the other side would be 
killed and the affair would keep going on in this way. Thus the 
Prophet said, “All blood-revenge is abolished under these my feet 
and the first blood-revenge which I abolish is the blood of Rabi'a."" 
(Another dispute in the Jahiliyya concerned) inheritances which the 
leaders of the people used to decide in various ways, and the peo- 
ple did not refrain from things like extortion and usury, so they 


* Based on a hadith in Mishkát, p. 1130. Bukhari Iman 31, Khums 8. Khan trans. 
IV:225, Manaqib 25; Muslim, Tirmidhi, Ibn Hanbal transmitted it. Khusrau is the 
personification of Sasanid royalty and a cherished symbol of past glory and of fate 
that overtakes even mighty rulers. 

? The son of his cousin Rabi‘a ibn al-Harith had been killed. Mishkat, p. 546. 
Muslim. Farewell Pilgrimage. Siddiqi trans. 11:615. Tirmidhi Tafsir 9:6. Ibn Majah 
Manasik 76. Darimi Manasik 34. 
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strayed into this. Then came another generation,® and thus they argued? 
advancing various proofs; so the Prophet cut off the disputes among 
them when he said that everything which occurred during the Is- 
lamic era would be according to the order of the Qur'àn, and ev- 
erything which had been divided in the Jahiliyya, or that a man 
had gotten control of in some way in the Jahiliyya, would be left 
as it was and not declared void. In the case of usury, one of them 
would loan wealth and impose interest and then he would oppress 
the borrower and combine the original sum and the interest to- 
gether as the principal, and impose an increment on it and so on 
until it had become a “tremendous sum".'? Thus (the Prophet) abol- 
ished ribà, and decreed the (use of) interest-free capital. "Wrong 
not and you shall not be wronged,"!' and so on in other cases which 
would not have been discontinued but for the Prophet, may the 
peace and blessings of God be upon him. 

You should know that sometimes a custom may be legislated for 
the people in order to cut off their rancors, such as beginning from 
the right-hand side in serving water, and so on. For there may be 
people who are quarrelsome with one another, and the superiority 
(of one of them) may not be agreed upon in order to let him com- 
mence. Arguments between them will not be suspended unless you 
have a regulation like this. Thus conventions like the leadership of 
prayer (at funerals) by the head of the household, and like the 
owner of a mount sitting in front of his companion while riding it, 
and so on, were legislated, and God knows better. 


* After the coming of Islam. 

? About inheritance, interest, etc. 
? Qur'àn 3:14. 

" Qur'àn 2:279. 


CHAPTER 65 


Rules which Bring into Effect Other Rules 


God the exalted said, 


And We did not send any before you (as our Messengers) any ex- 
cept men whom We had inspired, so ask the People of Remembrance 
if you do not know. With clear proofs and writings; and We have 
revealed to you the Remembrance that you might explain to human- 
kind that which has been revealed for them, so that perhaps they 
might reflect.' 


You should know that God, may He be exalted, sent his Prophet, 
may the peace and blessings of God be upon him, to explain to the 
people what He had revealed to him about the ways of worship, so 
that they would take them up; and the categories of sins, so that 
they would avoid them; and whichever among the supports of civ- 
ilization would make Him pleased with them, so that they would 
follow them. Part of this explanation was that he (the Prophet) 
should teach them what inspiration required or indicated, and so 
on. 

A great body of the hadiths of the Prophet, may the peace and 
blessings of God be upon him, should be explained according to 
these principles, and here we mention the most important ones. 

1) Among them are that God, may He be exalted, put into effect 
His practice in such a way that He arranged the causes leading to 
their results so that the beneficial purpose intended by His exten- 
sive wisdom and His complete mercy would be put in order. Therefore 
this required that altering what God has created should be consid- 
ered an evil, an effort to corrupt, and a cause for hatred showering 
down upon such a person from the Highest Council. Thus, since 
God created humans in such a way that they do not come into 
existence at most times and instances from the earth, as do worms,’ 


' Qur'àn 16:43-44. 
? The belief at that time was that worms were spontaneously generated in the 
earth. 
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and since the wisdom of God decreed the remaining of the human 
species, and moreover the spreading and increase of human indi- 
viduals in the world, He therefore placed in them the faculties of 
procreation and made them desire to have descendants. He made 
carnal desire for each other prevalent among them, in order that 
God would accomplish through this a matter which His excellent 
wisdom required. When God informed the Prophet, may the peace 
and blessings of God be upon him, of this secret, and disclosed to 
him the true state of the situation, this required that he forbid cut- 
ting off this means and neglecting these decreed faculties, or em- 
ploying them in some way other than their proper one, and therefore 
the strongest prohibition was applied to castration and sodomy, while 
coitus interruptus was considered reprehensible. 

You should know that when human individuals are of sound tem- 
perament and their constituents are structured according to the de- 
terminants of the species, they emerge in a known form having an 
upright stature, bare skin, and so on, and this is the decree of the 
species, its requirement and its effect on individuals. In (the world) 
of the highest good the survival of the various species and the 
appearance of their forms on the earth is sought and decreed. There- 
fore the Prophet, may the peace and blessings of God be upon 
him, used to order that dogs be killed, then he forbade that saying, 
“They are a community among the communities." That is, the species 
has a decree with God, and banishing its bodily forms from the 
earth would not be pleasing (to God). This decree leads to the de- 
cree of the manifestation of the determinants of the species in its 
individuals, and therefore opposing that decree and trying to deny 
it is repugnant and incompatible with the universal beneficial pur- 
pose. This principle is contravened by doing things to the body 
which are not decreed by the determinants of the species such as 
castration, making a gap between the front teeth, plucking the facial 
hair, and so on. As for putting on kohl and arranging the hair, 
these aid the manifestation of the intended determinants (of the 
species) and are compatible with it. When God, may He be exalted, 
established a divine law for human beings through which to orga- 
nize their union and improve their condition, and there was in Malaküt 
a motive to manifest it; the situation (of this divine law) was like 


> Abū Dàwüd III:108 #2845 Kitab al-Said, Tirmidhi, Nasa’i, Ibn Majah, Dàrimi, 
Ibn Hanbal. 
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the condition of the species in seeking the manifestation of their 
embodiments‘ on the earth. Therefore trying to efface it is loathed 
by the Highest Council and inconsistent with their decree and the 
aspiration of their concentrated resolve, and likewise for the sup- 
ports of civilization on which the sects of people agree, both the 
Arabs and the non-Arabs, the furthest of them and the nearest, for 
they (the supports) are like the natural state. 

Then, since God, may He be exalted, legislated oaths and giving 
evidence to clarify the true state of the situation, this required that 
bearing false witness and lying under oath would be loathsome to 
God and His angels. 

2) Among these principles are that when He inspired the Pro- 
phet, may the peace and blessings of God be upon him, with a 
certain ruling of the divine law and disclosed to him its wisdom 
and its cause, then it was up to him to take this beneficial purpose 
and appoint for it a reason for legislation (‘i/la) and to make that 
rule refer to it, and this is the drawing of analogies by the Prophet. 
However the drawing of analogies (qiyás) on the part of his com- 
munity is their recognizing the reason for the legislation of the 
rule specified in the text, and their basing the ruling upon it wher- 
ever it comes into operation. An example is the litanies (adhkar) 
for which the Prophet, may the peace and blessings of God be 
upon him, set the times of morning, evening and just before sleep- 
ing; for since he was made aware of the wisdom behind the legis- 
lation of the prayers, he could exercise individual reasoning about 
these litanies. 

3) Among them are that when the Prophet, may the peace and 
blessing of God be upon him, understood from a Qur'ànic verse 
the reason for the sequence of the wording, and that no one else 
besides him would be able to understand this meaning from it due 
to the subtlety of its approach or the possible competing interpre- 
tations of it, then it was up to him to make the ruling according to 
what he understood, as in the case of God's, may He be exalted, 
saying, "Lo! (the mountains) Al-Safa and Al-Marwah are among 
the emblems of Allah.”° 


* “The prototypes (of the species) in their mithali forms stand before their Lord 
and plead that He emanate their outer forms in the physical world and manifest their 
rules as completely and abundantly as possible." Lamahat, p. 50, no. 43. 

* Qur'àn 2:158. "It is therefore no sin for him who is on pilgrimage to the house 
(of God) or visits it to go around them (as the pagans do.)" 
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From this the Prophet, may the peace and blessings of God be 
upon him, understood the precedence of Al-Safa over Al-Marwah,° 
due to a correspondence of the expression to what was legislated 
for them, as might occur in the correspondence (of the word order 
in an answer) to that of the question, and so on, so he said, “Begin 
with what Allah begins with."" 

(Another example of the Prophet's interpretation) is that of God's, 
may He be exalted, saying, “Adore not the sun nor the moon; but 
adore Allah who created them,"* and His, may He be exalted, say- 
ing, “But when it set, he said, I love not things that set,” from 
which the Prophet, may the peace and blessings of God be upon 
him, understood the recommendation that they should worship God, 
may He be exalted, at solar and lunar eclipses.'° 

From His saying, may He be exalted, “Unto God belong the East 
and the West,”'' the Prophet, may the peace and blessings of God 
be upon him, understood that facing the Qibla was a duty which 
could be waived at a time of excuse, and from it he derived the 
rule about someone looking for the direction of the Qibla on a 
dark night, so that he may make a mistake, and pray facing a dif- 
ferent one; and the rule about the rider on a mount who prays the 
supererogatory prayer outside of the city.'” 

4) Among these principles is that when God, may He be exalted, 
charges someone with something related to his social interac- 
tion with people, this requires that the people be ordered to accede 
to him in this. Thus when the judges were commanded to adminis- 
ter the legally prescribed punishments this required that the dis- 
obedient ones be commanded to obey them in these. Likewise when 
the official was ordered to collect the zakat from the people they 
were ordered that the collector should not depart from them until 
he was satisfied, and when the women were commanded to cover 
themselves, the men were ordered to avert their glances from them. 


* That is, that Al-Safa should be started with when performing the ritual of sa’y 
during the pilgrimage. 

7 Mishkát, p. 544. Muwatta’ Hajj 126. 

* Qur'an 41:37. 

? This refers to Abraham, who worshipped first a star, then the moon, and sun, 
before turning to Allah. Qur'àn 6:77. 

° Special prayers are performed at these times. See Bukhari Khan trans. II:83-99. 

" Quràn 2:115. 

? He can pray in the direction the animal is going. Bukhàri al-Taqsir 7, Khan 
trans. II:112. 
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5) Among these principles is that if a thing is forbidden, this 
requires that its opposite be commanded as obligatory or recom- 
mended according to the requirements of the situation, and if He 
commands a thing, this requires that He forbid its opposite. Thus 
when He commanded the Friday congregational prayer and making 
efforts to perform it, this required that He forbid being occupied 
with selling and professional activities at that time." 

6) Among the principles are that if a thing is conclusively com- 
manded this requires that its antecedents and motivating factors be 
made attractive, but if a thing is forbidden conclusively, then it 1s 
required that what expedites it be prevented, and that its motivat- 
ing factors be removed. Since worshipping an idol is a sin, and 
meddling with images and idols leads to this as has occurred among 
communities in the past, it is necessary to restrain the hands of the 
image-makers. Since drinking wine is a sin, it is necessary to re- 
strain the hands of the grape-pressers, and to forbid being seated at 
a table where wine is served. Since killing in a civil war is a sin, 
it is necessary to forbid selling arms during civil strife. 

Parallel to this topic in the civic policy is that if they get infor- 
mation of the heinous deed of concealing poison in food and drink, 
that they make pacts with the sellers of medicines that they will 
not sell poison except in an amount which is not usually lethal if 
drunk; and that if they learn of the treachery of a group they will 
make it a condition that they do not ride horses or bear arms. 
Likewise is the topic of acts of worship. Since prayer is the most 
important of the gateways to the good, it is necessary to spur peo- 
ple on to the congregational prayer, for this will aid them in per- 
forming it; and it is necessary to encourage them to (perform) the 
call to prayer in order to gather the assembly at one time and in 
one place; and it is necessary to encourage the building of mosques, 
and to perfume them and make them clean. Since recognizing the 
first day of Ramadan when there are clouds, and so on, depends on 
the calculation of the month of Sha‘ban, computing the new moon 
of Sha‘ban was categorized as recommended (mustahabb). Similar 
to it in the policy of the city is that if they see that shooting ar- 
rows has a great benefit, they will order an increase in the manu- 
facturing of bows and arrows and the trade in them. 

7T) Among the principles is that if something is commanded or 


? A reference to Qur'àn 62:9. 
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forbidden this requires that the status of the obedient ones be re- 
spected and that the disobedient ones be disdained. Since it is de- 
sired that the recital of the Qur'an become widespread and performed 
diligently; it is necessary that it be made a practice that no one 
shall function as their leader in prayer except the one who is the 
best reciter, and that the reciters should be respected in the gather- 
ings. Since false accusation is a sin it is necessary that the slan- 
derer be dropped from the rank of having his witness accepted. In 
this vein is interpreted the report about being forbidden to be the 
first to address a heretic or a godless sinner by way of greeting or 
conversation. The parallel to these in the policy of the city is in- 
creasing the reward for archers and giving them precedence in ac- 
knowledgments and grants. 

8) Among the principles is that if people are commanded to 
perform a thing or forbidden it, it is proper in this case that they 
should be ordered to make a decision to undertake the former and 
to avoid the latter, and that they should make up their minds to 
preserve the motive compatible with the act. Therefore censure has 
been mentioned for harboring the concealed intention not to pay a 
loan or a dowry. 

9) Among them is that if a thing has in it the possibility of a 
damaging influence it should be considered reprehensible, as in the 
Prophet’s saying, “(The one who wakes up from sleep) should not 
plunge his hand into a vessel, for he does not know where his 
hand has been during the night."'* 

In summary, God, may He be exalted, taught His Prophet the 
rulings of the acts of worship and the supports of civilization, and 
then the Prophet, may the peace and blessings of God be upon 
him, explained in this fashion and derived from them significant 
rules under each and every topic. The topic explained in this chap- 
ter together with the topic which follows if God, may He be ex- 
alted, wills, were both learned by the legal scholars of the community 
from the teachings of the Prophet, may the peace and blessings of 
God be upon him, and they comprehended these two (i.e., the ba- 
sic rules and their derivatives) through careful consideration. Then 
whatever they set down in their compilations and their books branched 
out from these two, and God knows better. 


^ That is, he should first wash his hands. Therefore he must perform the ritual 
ablution. Bukhari Wudü' 260, Muslim, Abū Dawid, Nasà'i, Tirmidhi, Ibn Majah, 
Muwatta’, Ibn Hanbal. Siddiqi trans. Sahih Muslim, 1:166. 
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Rendering the Ambiguous Precise, Solving the Problematic, and 
Deriving Rulings from All-Embracing Principles and So On 


You should know that many of the things on whose designations 
the rulings are based are known through a pattern and a classifica- 
tion, and are not known by the comprehensive, exclusive defini- 
tion' which discloses right away the status of each and every 
individual case as being included in this or not. For example, theft. 
God, may He be exalted, said, "As for the thieves, both male and 
female, cut off their hands.”? 

The legal punishment (kadd) is applied to the designation, “the 
thief,” and it is known that what occurred in the story of the Bana 
al-Ubayraq? and Tu‘aima,* and the Makhzümiyya woman? was theft. 
And it is known that taking the possessions of another has various 
classifications, among them theft, highway robbery, snatching, be- 
trayal (of a trust), picking up lost property, extortion and neglect. 
In situations like this the Prophet, may the peace and blessings of 
God be upon him, was sometimes asked about a case, i.e., whether 
its being considered a type of theft was a question of language or 
of situation, so he found it necessary to explain the true nature of 
theft, distinguishing what was the common factor so as to make 
clear the case of each individual instance separately. The way to 
distinguish was to consider the essential features of the designa- 
tions that are not included under theft and through which the two 
categories can be differentiated; and to consider what are the es- 


' *Al-hadd al-jàmi'al-máni*"—in the terminology of logic, an exhaustive, exclu- 
sive definition. 

? Qur'àn 5:38. 

> Tirmidhi IV:310-313 #5027 Tafsir Sara 4:22. The Bani Ubayraq stole a per- 
son's armor and then tried to blame a Jew. Muhammad saw through this and pro- 
nounced the Jew innocent. This is supposed to be a rare hadith. 

* Tu'aima ibn Ubayraq. Instigated the plot to blame an innocent person for theft. 

* This refers to Fátima bint Al-Aswad who stole. Usama ibn Zaid asked for clem- 
ency but the Prophet did not grant it and said, "If it were Fatima bint Muhammad 
(his own daughter) who stole, I would cut off her hand.” Bukhari, Fada’il 18, Mus- 
lim Hudüd. 
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sential features of theft which the people familiar with the com- 
mon language understand from this word. Thus theft can be de- 
fined by conceptual factors which distinguish it. For example, it is 
known that “highway robbery” and “plundering” and things like 
them are designations which refer to the use of force in relation to 
ones who are wronged, and by the choice of a place or time at 
which they cannot be rescued by others; and that “snatching” re- 
fers to stealing something from right in front of the people and 
within their sight or hearing; and that “betrayal” discloses that pre- 
viously there had been partnership and trust, and “keeping what- 
ever is picked up” (hifz al-iltiqat) refers to taking something which 
is not in anyone’s possession. “Taking by force” refers to public 
domination over the wronged individual based on a dispute, or based 
on the assumption that the issue would not be brought before the 
rulers, and that the true state of things would not be made manifest 
to them, or that they would not judge fairly due to bribery or some 
similar thing. “Pilfering” is said about a paltry thing which is cus- 
tomarily given freely or as charity, such as water and firewood, 
while “theft” refers to secretly taking. Therefore the Prophet, may 
the peace and blessings of God be upon him, precisely defined 
theft as (taking something) worth a quarter of a dinar or three dirhams, 
in order to distinguish it from what was insignificant, and said, 
“Neither (the hand of) the betrayer, nor the plunderer, nor the pil- 
ferer will be cut off." And he said, “There will be no cutting off 
(the hand in the case of) stealing fruit which is hanging (on a 
tree), nor in what is protected by the mountain,” indicating the 
condition that the thing has to be guarded. 

(Another potentially ambiguous case regards) the high degree of 
luxury, for it is a source of corruption which is imprecisely de- 
fined; nor is there a criterion distinguishing the instances when it 
occurs by outer signs on the basis of which to blame all and sun- 
dry, while it is not doubted by anyone that luxury is certainly char- 
acterized by these outer signs. It is known that the habit of the 
Persians was to acquire swift riding animals, lofty buildings, fine 
clothing, extravagant jewelry and these sorts of excessive luxuries, 


* Mishkat, p. 767. Aba Dàwüd 1II:138 #4391, 4392 Hudüd 14, Tirmidhi, Nasa’i, 
Ibn Majah, Darimi, Ibn Hanbal transmitted it. 

’ That is, the theft of sheep or goats stolen while not in the fold. Mishkat, p. 766, 
Nasà'i 11, Muwatta? Hudüd 22. 
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and it is known that opulence differs with the differences among 
people, so that the opulence of one group may be austere for an- 
other, and what is excellent in one region may be considered insig- 
nificant in another region. The supports of civilization may be 
(achieved) through the outstanding level or the lowly, and the lat- 
ter is not through opulence. Achieving the benefits of civilized life 
through the outstanding (level) may be done without the intent of 
excellence, or in those instances where this (goal of excellence) 
does not predominate over a person in most cases; this will not be 
designated as “opulence” in common parlance Thus the divine law 
applied an absolute warning against the causes of harm due to lux- 
ury and specified the things that it found were only incorporated 
into civilization by people for the sake of opulence, and due to 
which the opulence would become a widespread custom among them. 
He (the Prophet) saw that the people of that age, the Byzantines 
and the Persians, were agreed on these things, so he designated 
them (these things) as an anticipated source (mazinna) of exces- 
sive luxury and forbade them, and he did not take into account the 
rare benefits of other civilizations nor the customs of the far off 
regions. Thus the forbidding of silk and gold and silver vessels 
was subsumed under this category. Furthermore, he (the Prophet) 
found the true nature of luxurious living to be choosing the excel- 
lent in every support of civilization (irtifág) and turning away from 
the lowly, and that full luxury was choosing the excellent and turning 
from the lowly in any one area. He found there to be dealings in 
which nothing was intended other than choosing the excellent and 
rejecting the lowly of one type (of thing); except, that is, for little 
items to which the divine laws did not attach importance. Thus he 
forbade such dealings because they were like an embodiment of 
the meaning of luxury and representations of it, and forbidding 
them was a natural requirement of his dislike of luxury. Since the 
anticipated sources for the thing were forbidden because of this 
(dislike), it was necessary that initially its embodiment and its rep- 
resentations be forbidden. The forbidding of selling money or food 
for the same commodity at different values* is derived from these 
principles, but the purchasing of the excellent thing for a high price 
was not forbidden because the price is paid for the very thing sold, 


* For example, one cannot exchange four pounds of lentils for five pounds of 
lentils. 
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not for its attribute when there is a difference in kind. Neither was 
purchasing a slave girl for two slave girls forbidden, nor a robe for 
two robes, because these things possess inherent values so that 
spending a higher price is due to the particularities of the indi- 
vidual item and the excellence is inherent in these particular char- 
acteristics. Therefore the taking into account of “excellence” is not 
obvious at first glance. 

What we have set out discloses many of the points connected 
with this topic such as the reason why selling one animal for an- 
other (of the same type) is deemed repugnant, and other things, so 
it should carefully be considered. There may be two ambiguous 
things which are not distinguished due to an undisclosed reason 
which only the Prophet, may the peace and blessings of God be 
upon him, and those well-versed in knowledge among his commu- 
nity understood, so that the situation required recognizing an out- 
ward sign (‘alama) for each of these and basing the ruling of 
righteousness and sin upon their signs. Examples of (the rulings) 
differentiating between two things are “marriage” versus “fornica- 
tion,” for the true nature of marriage is establishing the beneficial 
purpose on which is based the order of the world through the co- 
operation between the husband and wife, seeking descendants, keeping 
pure their sexual organs, and so on; and these are pleasing to God 
and desirable. The true nature of fornication is the lower soul’s 
submitting to its excesses and desires in following its lust, tearing 
the mantle of modesty and its bonds, and abandoning the ascent to 
the universal beneficial purpose and the universal order, and this 
is hated and forbidden by God. These two things (marriage and 
fornication) are similar in most forms, for they share the satisfac- 
tion of lust, the elimination of the pain of carnal appetite, the incli- 
nation to women, and so on. Thus circumstances require that each 
be distinguished from the other by an outward sign, and by the act 
of requesting and refusing. Therefore the Prophet, may the peace 
and blessings of God be upon him, particularized marriage by cer- 
tain things. Among them that it should be (arranged) with women, 
not men, since the seeking of descendants is only through women, 
and that there should be an intention, a consultation, and an an- 
nouncement; and he made the presence of witnesses and the guard- 
ians a condition, and the consent of the woman. Among them also 
is the reconciliation of the soul to cooperation, and this does not 
occur in most cases unless it is forever and binding, not temporary, 
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so that secret marriage and temporary marriage (mut‘a)’ were for- 
bidden, and homosexuality was also forbidden. 

Sometimes some pious act resembles what is a prelude to another, 
so the situation required that they be differentiated, such as the 
standing (in prayer) being legislated to separate bowing from the 
waist and bowing the head which is a prelude to the prostration. 
Sometimes the thing does not particularly augment the benefit, such 
as the sitting up between the two prostrations, and sometimes the 
condition or the pillar is in reality a hidden matter and an act of 
the heart, so an index (amdra) is assigned to it in the form of 
physical movements, or some sayings, and this is made a pillar 
fixing the hidden, such as the declaration of the intention. The de- 
votion of an action to God is an unseen matter so that facing the 
Qibla and proclaiming “God is great" are assigned as a anticipated 
source of this, and are made essential for the prayers. If a textual 
report is forthcoming in a certain way, or if the situation requires 
establishing a category (of case) on which the ruling can be based 
then in certain matters ambiguity may occur. In this case, the proper 
course is to go back to the custom of the Arabs in interpreting this 
wording or in order to identify the comprehensive limit forbidding 
that type (of case). In this way, a textual report was forthcoming 
concerning the commencement of fasting in the month of Ramadan, 
and then ambiguity arose in the case of cloudiness, so that the 
ruling was according to what the Arabs did in completing the count 
of Sha'bàn as thirty days, for the month may have thirty days, or 
twenty-nine. This is the Prophet's saying, may the peace and blessings 
of God be upon him, "We are an unlettered people who do not 
write or calculate. The month is thus." Likewise in the case of 
the report related about reducing the prayer during a journey; am- 
biguity occurred in some cases, so that the Companions ruled that 
a journey was going out from one's home to a place you don't 
reach on the same day nor during the first part of its night, and 
this required that the distance should be that traveled on a day and 
some considerable part of the next day, and this is fixed at four 
burüd." 

You should know that the basic issue in the Prophet's, may the 


* Mur'a is a form of temporary marriage permitted in Shi‘a Islam. 

? Le., a complete thirty days. Bukhari Saum 13, Muslim, Abū Dawid, Nasà'i, 
Ibn Hanbal. Mishkát, p. 420. 

"A distance of twelve miles. 
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peace and blessings of God be upon him, being singled out among 
his community by a ruling was that ruling’s going back to a antic- 
ipated source (mazinna) of a thing rather than its true nature, and 
this is the saying of Tà'üs" about doing two rak‘ars after the after- 
noon prayer, “They were only forbidden lest the people take them 
as proper." The Prophet, may the peace and blessings of God be 
upon him, recognized the true situation, so there was no considera- 
tion in his case of the symbol once he knew the reality. For exam- 
ple marrying more than four women is anticipated source of 
abandoning righteousness in conjugal relations and the neglect of 
the wives' affairs, and this is suspect in the case of the rest of the 
people. The Prophet, may the peace and blessings of God be upon 
him, knew what pleased God in the affair of conjugal relations, so 
he commanded according to this, not according to the anticipated 
source (mazinna).'* (The Prophet's exemption from a ruling) may 
go back to the fulfillment of custom, not to the refinement of the 
lower soul, such as the Prophet's forbidding of conditional sales, 
then he bought a camel from Jabir on the condition that Jabir could 
ride it back to Medina. Or (he was unique in a ruling because) it 
might lead to something else in relation to someone who was not 
at all free from sin and this is the saying of *A'isha, may God be 
pleased with her, concerning kissing on the part of one who is 
fasting, "Who among you can control the domination of passion as 
the Prophet of God used to control it?"'* Or it may be that his 
elevated soul required a certain type of piety, so that he was com- 
manded with it because this soul longed for more attentiveness to 
God, and for a further divestment of the mantle of negligence just 
as the strong man longs to eat much food; for example the Prophet's 
praying the extra night prayer, the prayer after sunrise, and the 
forenoon prayers, according to a report, and God knows better. 


? D. 101 A. H. (719/720 C. E.). 
? Darimi 1:115 Muqaddima, Ibn Hanbal III:115. 
The Prophet alone was allowed to have more then four wives. 
" As recounted in a hadith Bukhari Khan trans. III:550. 
'5 Bukhari Haid 5, Saum 23, trans. Sahih Muslim, 1:537, Abū Dawid, Tirmidhi, 
Ibn Majah, Ibn Hanbal. 
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CHAPTER 67 


The Facilitation (of Religious Duties—Taisir) 


God, may He be exalted, said, “It was by the mercy of Allah that 
you were lenient with them (O Muhammad), for if you had been 
stern and fierce of heart they would have dispersed from around 
you." And he said, “Allah desires for you ease; He desires not 
hardship for you.” 

And the Messenger of God, may the peace and blessings of God 
be upon him, said to Abü Müsa?, and Mu'àdh ibn Jabal’, may God 
be pleased with them, when he sent them to Yemen, "Be easy 
(with the people) and don't make things difficult, bring good news 
and don't estrange (them), accede and don't oppose,” and he said, 
“you have been sent to make things easy (for the people) and not 
to make things difficult." 

Facilitation may be achieved in many ways: 

1) By not making a thing which is hard for people a pillar or a 
condition of worship, and the basis of this is the Prophet’s saying, 
“Were it not that I would have been hard on my community, I 
would have ordered them to clean their teeth with a siwak before 
every prayer." 

2) That some portion of the acts of worship should be made 
conventions which they can take pride in, and these should be 
included in what they have been doing out of their own volition, 
such as (celebrating) the two ‘fds? and the Friday congregational 
prayer. This is the Prophet’s saying, “So that the Jews will know 


! Quran 3:159. 

? Qur'àn 2:185. 

* al-Ash'ari d. ca 42. A.H. 662/3 C.E. 

^ Died. ca 18 A. H. 639 C. E. 

5 Bukhari Wudü? 58, Adab 80, Abu Dawud, Tirmidhi, Nasa‘i, Ibn Hanbal. Previ- 
ously cited in Ch. 54. 

5 Mishkát, p. 791. Bukhari Jihad 164, Maghàzi 60, Adab 80, Ahkàm 22. Muslim 
Khan. Trans. IV:171. Mishkat, p. 791. 

7 Mishkát, p. 79. Bukhari Juma‘ 8, Tamanna 9, Saum 27, Muslim, Aba Dawid, 
Tirmidhi, Nasa‘i, Ibn Majah, Muwatta’, Ibn Hanbal. 

* The Islamic festivals at the end of Ramadan and at the time of the pilgrimage. 
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that in our religion there is room for pleasure,” for beautifying 
themselves in great assemblies and competitiveness in whatever 
they pride themselves on is a habit of humankind. 

3) That such acts of worship will be made customary practices 
for them which they desire due to their physical nature, so that 
nature will motivate to that which reason calls for, and the two 
desires will reinforce one another. Therefore, keeping the mosques 
clean and fragrant and washing and scenting oneself on Friday 
were made practices, and melodious recitation of the Qur’an was 
recommended, as well as having someone with a nice voice per- 
form the call to prayer. 

4) That they should be relieved of what is burdensome as well 
as that which they find hateful by nature. Therefore the leadership 
in prayer of a slave, or a Bedouin, or one of unknown lineage was 
declared repugnant, for following such a man would torment the 
people. 

5) Those things should be retained which the nature of most of 
them demands, and the omission of which would produce disquiet 
in their souls, such as the Sultan being the most worthy of leading 
the prayers, the head of the household being most worthy of lead- 
ing the prayers, that the one who marries a new wife should spend 
seven nights with her, or three (if she was previously married), 
and then he should again divide his time equally among his wives. 

6) Imparting knowledge, giving sermons, and ordering the good 
and forbidding evil, should be made a practice among them; in 
order that their hearts will become filled with this, so that they 
will follow the divine law without discomfort, and thus the Prophet 
of God, may the peace and blessings of God be upon him, used to 
preach to them frequently. 

7) That the Prophet, may the peace and blessings of God be 
upon him, performed the acts which he had commanded them or 
in which he had given them dispensations in order that they might 
take an example from his practices. 

8) That the Prophet prayed to God, may He be exalted, to make 
the group refined and perfected. 

9) That a spiritual tranquillity (sakina)'? descended to them from 


? [bn Hanbal VI:116, 233. 
'0 Sakina is a calm and dignity reflecting a spiritual influence. It may be experi- 
enced when the Qur'àn is recited, after prayer, etc., according to the hadiths. 
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the Lord through the intermediacy of the Prophet, so that they 
became absolutely still and calm in his presence. 

10) That the one who wants something which is not his right 
would be spited by being deprived of it, as the murderer may not 
inherit, and the one who forces a divorce will find it not legally 
valid, so that this would serve as a check on those who used com- 
pulsion since their goal would not be achieved. 

11) That something difficult should only be legislated for them 
gradually and this is the saying of *A'isha, may God be pleased 
with her, "The first thing that was revealed thereof was a chapter 
from al-Mufassal'' in which Paradise and Hell were mentioned. 
Once the people had rallied to Islam the permitted and forbidden 
were revealed. If the first thing to be revealed had been, ‘Do not 
drink wine,’ they would have said, ‘We will never give up wine,’ 
and if 'Do not fornicate,' had been revealed, they would have said, 
‘We will never give up fornication. ’”!? 

12) That the Prophet, may the peace and blessings of God be 
upon him, did not do what would be distasteful to them, and there- 
fore he left aside some recommended things, and this is his saying 
to ‘A’isha, “If not for the recent proximity of unbelief among your 
people, I would have torn down the Ka‘ba and built it on the foun- 
dation of Abraham, may peace be upon him." 

13) That the law-giver commanded types of pious acts such as 
the ablution, the full bath, prayer, the alms tax, fasting, the pil- 
grimage, and others, and did not leave them entrusted to their rea- 
soning but made them precise through pillars, conditions, proper 
behaviors, and so on. Then beyond this he did not fix the pillars, 
conditions, and manners extremely precisely but left them up to 
their reasoning and to what they had understood from these words, 
and to what they had become accustomed in this area. 

Thus, for example, he explained that no prayer is valid without 
the opening chapter of the Qur'an," while he did not explain the 
pronunciation of the letters on which it depends, and which letters 


" The last part of the Qur'àn. 

7? Bukhari Fada’il al-Qur’an 6, Khan trans. IV:483. The Cairo text has "verses" 
(suwar) but the original text of the hadith uses the word "verse"—süra. 

? Bukhari Hajj 42, Muslim, Nasa‘i, Dàrimi, Ibn Hanbal. Trans. Sahih Muslim. 
II:671. Khan trans. 1:95. 

^^ As in the hadith recounted in Dàrimi 1:283, “man lam yaqra? bi-umm al-kitàb 
fa là salàt lahu." 
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are doubled, vocalized, and unvocalized. He explained that facing 
the Qibla is a condition for the prayer, but he did not explain a 
rule through which we could ascertain the direction of prayer. He 
explained that the minimum taxable amount of property for the 
alms tax is two hundred dirhems; but did not explain what is the 
weight of a dirhem, and when he was asked about things like this 
he did not go beyond what they could comprehend, and he did not 
tell them things not already found among their customs. 

Thus he said concerning the question about the first crescent 
moon of Ramadan, “Then if it is obscured from you, complete the 
number (of days) of Sha‘ban at thirty," and he said concerning 
the water on the ground from which wild beasts and livestock drink 
in an open desert space, “If the water reaches an amount to fill 
two jars (twelve hundred pints) then it should not be considered 
impure,"' and the basis of this had been customary among them, 
as we have explained. 

The secret in this is that every one of these things could only 
be made clear through facts which were equally apparent, con- 
cealed or imprecise, and this would require an explanation and so 
on. This is a great source of trouble insofar as every setting of 
times is a restriction on them in a general way, for when the ap- 
pointed times are many the scope will be completely restricted. 
Insofar as the divine law was imposed on all, the nearest and fur- 
thest, there is a great deal of trouble in keeping to these limits in 
their details. In addition the people, if they give strict care to un- 
dertaking whatever establishes piety, will not feel the benefits of 
the piety, nor will they pay attention to the spiritual aspects of 
these (acts). For example, you see many of the Qur'àn reciters not 
contemplating the meaning of the Qur'àn due to being caught up 
in the pronunciation of the words. Therefore there is nothing more 
suitable for the beneficial purpose than that the matter be left up to 
them once it had been basically established, and God knows better. 

14) That the law-giver only addressed them according to the 
measure of intelligence placed at the basis of their nature before 
they took an interest in the fine points of theosophy (hikma), the- 
ology, and the roots of jurisprudence. 


5 Mishkat, p. 420. Bukhari saum 5, 11, Muslim, Abu Dawid, Tirmidhi, Nasa‘i, 
Ibn Majah, Darimi, Muwatta’, Ibn Hanbal. 

'6 For ablution. Abū Dawid 1:75 #65 Tahara 33, Tirmidhi, Nasa‘i, Ibn Majah, 
Darimi, Ibn Hanbal. Mishkat, p. 96. 
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Thus, God was confirming for Himself “a location” ( jiha) when 
He said, “The Merciful, who sits upon the throne.”'’ The Prophet, 
may the peace and blessings of God be upon him, said to a black 
woman, “Where is God?" and she pointed to the sky; then he said, 
“She is a believer."!* 

He did not impose on the people the memorization of the for- 
mulae of astronomy or geometry in order to determine the direc- 
tion of the Qibla, the times of prayers, and the festivals, and he 
indicated this by his saying, "The Qibla is everywhere between 
the East and the West,"? when he faced the Ka‘ba, concerning 
one aspect of the matter, and he said, "The Hajj is the day on 
which you make the pilgrimage; and the ‘/d al-Fitr is the day on 
which you break the fast"? and God knows better. 


7 Qur’an 20:5. This Qur'ànic verse occasioned theological debates about the an- 
thropomorphic interpretation of God. Shah Wali Allah's point is that this specula- 
tion was not intended in the scripture. 

18 Nasa'i Sahw, Muwatta’ 8. 

7 Mishkát, p. 144. Tirmidhi Mawāqit 139, Salat 139, Nasa'i, Ibn Majah, Muwatta’. 

? Meaning that people should not become overly pre-occupied with determining 
the details behind religious practices. Tirmidhi Saum 11, Ibn Majah. 


CHAPTER 68 


The Inner Meanings of Encouragement (to Righteousness) and 
Deterrence (from Sin) 


Among the blessings of God, Blessed and Exalted, upon His wor- 
shippers is that He revealed to His prophets, upon whom be peace, 
the reward or punishment that would accrue from actions, so that 
they might inform the people of it, whereby their hearts would 
become filled with either desire or fear. Thus they would bind 
themselves by the divine laws through a motive proceeding from 
themselves, just (as they are bound naturally) to the rest of what 
wards off harm, or brings benefit. This is His, may He be exalted, 
saying, “For indeed it (prayer) is a great burden except for the 
humble who think that they will meet their Lord and that they are 
returning to Him."' 

Therefore, in this there are universal principles upon which the 
particular dimensions of incitement to good and deterrence from 
sin are based. The legal experts among the Companions knew them 
in a general way, although they didn't attain a detailed knowledge 
of them. One of the things which proves what we have mentioned 
is the hadith report that the Prophet, may the peace and blessings 
of God be upon him, said, "In one of you having intercourse (with 
his wife) there is a virtuous act (sadaqa)." So they said, "One of 
us satisfies his lust and in this there will be a reward for him?" 
And he said, "Don't you see that if he devotes it (his lust) to 
something forbidden it will be considered a sin for him?"? The 
Companions did not stop short at this question to the exclusion of 
others. Its rationale was only ambiguous for them because of what 
they knew about the relationship of acts to their rewards, and that 
the relationship goes back to a principle whose meaning could be 
arrived at by reason (ma‘qul al-ma'nà). For if this had not been 
so, there would have been no reason for their question, or for the 


! Qur'àn 2:45 
? Mishkat, p. 404. Transmitted by Muslim Zakat 52, Abū Dawid, Ibn Hanbal. 
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response of the Prophet, may the peace and blessings of God be 
upon him, with regard to a clear principle (as/).? This dictum of 
mine is like what the legal scholars say about the hadith, "If your 
father had a debt should you pay it or not?" He answered "Yes." 
The Prophet said, "Then the debt of God is even more worthy of 
being paid off."^ They say that this hadith indicates that the rul- 
ings are connected with universal principles.° 

The outcome of the question (of the Companions) is that good 
deeds (sadagat) come under the (topic of the) refinement of the 
soul, such as saying, “Praise to God,” uttering “There is no God 
but Allah," and “God is great," or establishing the best interest 
with regard to the administration of the city, while evil deeds be- 
long to whatever opposes these two things. The satisfaction of sexual 
lust is the following of the animalistic impulse and no beneficial 
purpose in addition to the habitual can be anticipated in this or 
anything else like it, which could be referred to knowing the uni- 
versal principle, thus it is absurd to refer the question back to it 
(the principle). 

The import of the answer, then, is that a man's intercourse with 
his wife keeps their sexual organs pure, and in this there is a de- 
liverance from satisfying lust improperly. 

There are various methods to encourage to good and to deter 
from sin, and there is an inner dimension to each method. We will 
alert you to the most important of these methods. 

1) By explaining the effect of the action on refining the soul 
either through one of the two forces (the animalistic) being de- 
feated or through the predominance and manifestation of the other 
one of the two forces. The language of the law-giver expresses 
this by the "recording of good deeds and the erasing of evil ones" 
as in his saying, may the peace and blessings of God be upon 
him, “The one who says ‘there is no God but God, unique, no 
partner to Him, His is the dominion and His is the praise, and He 
is in all things omnipotent,’ one hundred times in a day, has done 


> That is, a reward being given for not committing a sin is the principle (as!) on 
which the Prophet's indicating a reward was based. 

^ Nasa'i Hajj 11, Ibn Hanbal IV:5. 

5 That is, fasting or pilgrimage could be performed on behalf of the deceased, 
therefore the universal principle is one of making up for indebtedness. See a discus- 
sion of this hadith in R. Brunschvig, "Raisonnement par analogie" Studia Islamica 
34 (1971):67. 

$ Le., the angelic. 
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the equivalent of setting free ten slaves, and one hundred good 
deeds are recorded for him, and one hundred bad deeds are ef- 
faced for him, and he is protected from the devil on that day until 
evening, and no one does better than what he does except the one 
who does it more times." We have mentioned the secret of this 
previously.* 

2) By explaining its effectiveness in protecting from the devil 
and others, such as his, may the peace and blessings of God be 
upon him, saying, "And he was protected from the devil until 
evening.” And his saying, “And the devils will not be able to do 
it," or by explaining its effectiveness in increasing sustenance 
and manifesting blessing and so on. The secret in one portion of 
this is that someone had sought well-being from God and this is 
the reason for his prayer being answered, and this is the Prophet's 
saying, may the peace and blessings of God be upon him, report- 
ing from God, Blessed and exalted, "If he asks to take refuge in 
Me, I will give him refuge, and if he asks Me (for something) 
verily I will give it to him.”'' The secret in another portion is that 
being immersed in the remembrance of God, turning to Jabarüt, 
and drawing grace from Malaküt, cuts off the relationship to the 
devils, for the(ir) effectiveness is through the relationship. Another 
portion is that the angels pray for the one who is in this situation 
so that this comes into play through many channels, sometimes in 
attracting something beneficial and sometimes in warding off some- 
thing harmful. 

3) By explaining the effect of an act in the next world, and the 
secret of this is disclosed through two premises. 

a) The first premise is that a thing is not judged to be a cause 
for reward or punishment in the next life unless it has a relevance 
to one of the two causes of requital. Either it impinges upon the 
four virtues on which happiness and the refinement of the soul are 
based by either confirming or negating (them); and these (four) 
are: cleanness (nadàfa), humility before the Lord of the worlds, 


7 Mishkát, p. 487. Bukhari Bada’ al-khalq 11, Du‘at 159, Tirmidhi, Ibn Majah, 
Muwatta’, Ibn Hanbal. 

8 In chapters 6 and 13, for example. 

? The conclusion of the hadith cited in the preceding paragraph. 

'0 This refers to the hadith, “Read the Qur'ànic chapter, “The Cow,” for doing 
this is a blessing and abandoning this is an affliction, and the devils will not be able 
to do it." Mishkat,. p. 449. Muslim Musáàfirün 252, Darimi, Ibn Hanbal. 

! Bukhari Riqàq, 38. 
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magnanimity of soul, and striving to establish justice among peo- 
ple.'* Or it may have a role, either positive or negative, in imple- 
menting what the Highest Council has agreed to set in motion by 
way of strengthening the divine laws and aiding the prophets, may 
peace be upon them. 

The meaning of "relationship" is that the act is a anticipated 
source (mazinna) of the existence of this meaning or customarily 
adheres to it, or is a means to it. For example, a person's praying 
two rak'ats without becoming distracted is an anticipated source 
of humility, remembrance of the majesty of God, and progress 
above the depths of the animalistic. Performing the ablution is a 
means to cleanness, which affects the soul. Spending weighty sums 
of money with which one is usually miserly, forgiving someone 
who has done wrong, and the forgoing of dispute by the one who 
is in the right, are similarly anticipated sources (mazann) for mag- 
nanimity of soul and they are closely connected with it. Feeding 
the hungry, giving water to the thirsty, and trying to stop an out- 
break of fighting between men is likewise an anticipated source 
for the reformation of the world and a means to it. Loving the 
Arabs is a way to taking on their style and this is a means for 
inclining one to join the monotheistic (Hanifi) religion since 
it was instantiated through their customs and determined by the 
command of the divine law brought by Muhammad. Similarly re- 
maining punctual in breaking the fast distances one from the in- 
terpolations of (other) religions and their distortions." The various 
groups of people, such as the wise men (hukama?), artisans, and 
doctors continue to base rulings on their anticipated sources, and 
the Arabs continue to practice this in their discourses and speeches, 
and we have mentioned something of this. 

Or (the relationship of the act to an anticipated source may be) 
that the act is difficult, obscure, or disagreeable by nature so that 
a person doesn't want to do it, and the only one who will attempt 
it is the one of real sincerity, thus the act testifies to his sincerity; 
like (after having gone a great distance) drinking deeply of the 
water of Zamzam, and like the love of ‘Ali, may God be pleased 
with him, for he was forceful in carrying out God's commands, 


? The four virtues discussed previously in Ch. 32. 

'3 As in the hadith reported in Abi Dàwüd. II:763 #2353. "The religion will con- 
tinue to prevail as long as people hasten to break the fast, because the Jews and 
Christians delay in doing so." 
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and like love for the “Helpers” of Medina. Thus the Ma‘ad and 
the Yemeni Arabs used to hate one another until Islam reconciled 
them, and their being reconciled was a way of recognizing that 
the friendliness of Islam had entered the heart. Other examples are 
ascending the mountain and staying awake in order to keep a vigil 
over the armies of the Muslims, for this identifies the truth of 
one’s commitment to promote the word of God and one’s love for 
his religion. 

b) The second premise (concerning an act’s effect in the next 
life) is that when a man dies, and has recourse to his soul'* and to 
the attitudes by which it has become colored, which are either 
suitable for it or incompatible for it—it is inevitable that the im- 
age of the painful or the enjoyable will manifest in close adher- 
ence to what is found there. In this there is no consideration of 
intellectual adherence, but rather of another type of adherence that 
draws one inner state of the soul (hadith al-nafs) to another, and 
according to this meanings are depicted in dreams; just as the 
caller to prayer’s prohibiting the people from sexual intercourse 
and eating (in Ramadan), appears (in a dream) in the form of a 
seal on the sexual organs and mouths. Therefore, in the World of 
Images (‘alam al-mithal) there are relationships on which the rul- 
ings are based, so that Gabriel manifested himself in the shape of 
Dihya" rather than someone else, on account of a (special spir- 
itual) meaning; and the fire did not appear to Moses except due to 
a (special spiritual) meaning. The one who recognizes these rela- 
tionships knows in which form the requital of an act will be, just 
as the one who knows how to interpret dreams knows which meaning 
has manifested in the form of what he saw. 

In summary, in this way the Prophet, may the peace and bless- 
ings of God be upon him, knew that the one who kept knowledge 
concealed and refrained from giving instruction when it was needed 
would be punished by a bridle of fire, since the soul was pained 
by being restrained and the bridle is an embodiment and image of 


14 To the higher aspect of the spirit in the World of Images. 

5 Dihya al-Kalbi, a Companion of the Prophet, who was a wealthy merchant 
who was so handsome that Gabriel is said to have taken on his features. See Khan 
trans. Bukhari IV:531, and EI II:274 a. 

!6 This is a hadith that whoever is asked about some knowledge which he has 
and keeps it hidden, will be bridled (i/jam) on Judgment Day with a bridle of fire. 
Abū Dawid I1I:321 #3658 ‘Ilm, 9, Tirmidhi ‘Ilm, 3, Ibn Majah and Ibn Hanbal also 
transmitted it. 
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restraint. The one who loves wealth and whose mind is always 
attached to it, will have his neck encircled by a bald snake,” and 
the one who is preoccupied with hoarding dirhems, dinars, and 
livestock, and is hesitant to spending them for God’s purpose will 
be punished by these very things according to what is decided 
among the Highest Council as a way of punishment.'* The one 
who has harmed himself (a suicide) by poison or a weapon and 
thus disobeyed God’s command will be punished in that form, the 
one who clothed a poor man will be dressed in the silk brocade of 
Paradise on the Day of Judgment, and the one who manumits a 
Muslim and releases him from the hardships of slavery which sur- 
rounded him, in exchange for each limb of the slave, frees one of 
his own limbs from Hellfire.'? 

Among these ways of encouragement to good or deterrence from 
sin is the symbolizing of the act by something which is fixed in 
human minds as attractive or repulsive either from the aspect of 
the divine law or by custom. In this (symbol) there must necessar- 
ily be a shared element relating the two, even if in only one as- 
pect; as the one who remained doing private devotions in the mosque 
from the morning prayer until the rising of the sun was compared 
to the one who performed the Hajj and the *Umra,? and the one 
who takes back a gift was compared to a dog who returns to his 
vomit.”! Its (the symbol’s) being ascribed to beloved or despised 
people and an invocation being made for the one who does the 
action or against him, alerts to the status of the action generally 
without giving attention to the reason why it is desirable or repug- 
nant. Examples of this are the saying of the law-giver, “This is 
the prayer of the hypocrite and the one who does this is not one 
of us,"? and that a certain act was an act of the devils or the 
angels, or “may God have mercy on the man who does such and 
such an act,” and expressions like these. 


'7 Based on hadiths in Bukhari Zakat 3, Tafsir 3:14, 9:6, etc. Muslim. Nasa’i, Ibn 
Majah, Dàrimi, Muwatta’, Ibn Hanbal. 

18 Such hadiths were referred to previously in Ch. 46. 

19% As in the hadith reported in Bukhari ‘Itq 1, Khan trans. III:419. 

20 Tirmidhi Jum'a 60. 

?! Bukhari Hibba 30, Muslim, Abia Dawad, Nasa’i, Ibn Majah, Ibn Hanbal. 

?? The hadith continues, “who sits watching the sun until it turns yellow and it 
comes between the horns of the devil, then he stands to pray and quickly prays four 
rak‘ats in which he scarcely mentions God." That is, he performs the afternoon 
prayer very late. Mishkat p. 122. Transmitted by Muslim Masajid 195, Tirmidhi, 
Nasà'i. 
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Among the ways of incitement to good and deterrence from sin, 
is the status of the act in terms of its being connected to the pleasure 
of God or His anger, and a cause for the inclination of the prayer 
of the angels for a person or against him, like the saying of the 
lawgiver, “God loves so-and-so and hates so-and-so,”” and the 
Prophet’s saying, may the peace and blessings of God be upon 
him, “God, may He be exalted, and His angels bless those in the 
right flanks of the row,”” and we have mentioned the inner mean- 
ing of this, and God knows better. 


? As in the hadith cited in the chapter on the Highest Host. 
24 For the congregational prayer. Mishkát, p. 225. Abū Dawid 1:181 #676 Salat 
25, Ibn Majah Iqàma 55. 


CHAPTER 69 


The Ranks of the Community with Regard to Arriving at the 
Desired Perfection or Its Opposite 


The basis of this topic is God’s, may He be exalted, saying in the 
chapter of the Qur’an called, “The Event.” 


You will be of three types, those on the right hand; what of those 
on the right hand? And those on the left hand, what of those on the 
left hand? And those who excel, those who excel. They are those 
who will be brought near. ' 


And His saying, may He be exalted, 


Then we gave the Holy Book as an inheritance to those whom We 
chose among our servants, but among them are those who wrong 
themselves, and those who are in the middle, and those who excel 
in good deeds, by God's permission. And this is the great grace.” 


You have come to know that the highest levels of souls are the 
souls of "the instructed ones" (mufahhamün) and we have already 
mentioned them. Following “the instructed ones" is a group called 
“the ones who excel" (sabiquün), and these are of two types; one 
type are the ones (whose angelic and animalistic sides combine in 
a relationship) of inner integration (istilah) and exaltedness, whose 
capacity is like that of "the instructed ones" in receiving these 
perfections, except that happiness has not attained its full extent 
with them. Thus their capacity is like that of the sleeper who needs 
someone to wake him up, so that when the tidings of the prophets 
wake them, they turn to what suits their capacity among these 
branches of knowledge with a suitability latent in the interior of 
their souls. Thus they become like those independent scholars in a 


! Qur’an 56:7-11. The ashab al-shimal (the People of the Left or ill-omened hand), 
ashab al-yamin (People of the Right Hand), and the sabigun (those who excel or 
outstrip). This Qur'ànic verse which refers to the ranks of people in heaven and 
hell, is used by the Sufis as an allegory for the ranks of spiritual attainment. 

? Qur'an 35:32. 
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school of law (mujtahidün fi-l-madhhab)? and their inspiration is 
learned from the comprehensive universal inspiration which is di- 
rected toward their souls due to their being pervaded with an in- 
clination toward the Holy Enclave; this is the thing common to 
most of them (the ones who excel), and the prophets expounded it. 

The other type who are the people of contention of the two 
sides (tajadhub) and a highness of nature, and the guidance to 
success from God drove them toward spiritual exercises and means 
of turning toward God with which to conquer their animalistic side. 
Thus God bestowed on them an intellectual and a practical perfec- 
tion, and they achieved insight into their own state and divine vi- 
sions appeared to them, and guidance and illumination, such as 
the great ones of the Sufi orders. 

The *the ones who excel" combine two things: one of them 
is that they devote their strength to concentrating on God and 
drawing near to Him; and the second of them is that their innate 
constitution is strong so that the desired acquired habits are repre- 
sented to them as they are, without their having to consider their 
embodiments, and they only need the bodily forms to express these 
traits and as a means to attain the traits through them. Among 
them are "the ones who retire to lead a solitary religious life," 
(mufarridun) who concentrate their attention on the Unseen, and 
the remembrance of God (dhikr) throws off their burdens from 
them. (Then there are) “the truthful ones" (siddiqun) distinguished 
from rest of the people by the strictness of their obeying God and 
their pure devotion to Him; and “the martyrs" (shuhada’) who were 
brought forth for humanity, and the tendency of the Highest Council 
was infused into them to curse the unbelievers, be pleased with 
the faithful, command the good and forbid evil, and to promote 
the religion by helping the Prophet, may the peace and blessings 
of God be upon him. When the Day of Resurrection comes, they 
will be resurrected arguing with the unbelievers and giving evi- 
dence against them, and they are like the limbs of the Prophet, 
may the peace and blessings of God be upon him, in his mission, 
in completing the thing intended by the mission. Therefore, they 
must be preferred to others and raised above them. 


3 Those who use their own interpretations within the scope of possibilities offered 
by previous rulings within their Islamic legal school. 
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Then, there are “those firmly grounded in knowledge, "^ who 
possess intelligence and skill in reasoning. When they heard re- 
ported from the Prophet, may the peace and blessings of God be 
upon him, knowledge and wisdom, this suited their capacity so 
that there flowed within them the correct understanding of the 
meanings of God's Book. 

‘Ali, may God be pleased with him, referred to this when he 
said, "Or an understanding (of the Qur'àn) which was bestowed 
upon a Muslim...”° (Then there are) “the worshippers” (*ibád) 
who are those who perceive the benefits of worship with their own 
eyes and their souls become colored by its lights, and they (the 
benefits) enter in the innermost depth of their hearts so that they 
worship God with great insight. 

“The ascetics” (zuhhad) are those who are certain of the Resur- 
rection and the pleasures which are There, so that beside this they 
consider the pleasures of the world contemptible, and people, for 
them, become like camel droppings. 

“Those prepared for the deputyship (Caliphate) of the Proph- 
ets," may peace be upon them, are those (sábiqün) who worship 
God, may He be exalted, through the virtue of justice; so that they 
devote themselves to what God, may He be exalted, ordered. (There 
are also) "the possessors of good character," by whom I mean the 
people of magnanimity in generosity, modesty, and forgiveness of 
the one who wrongs (them). There are "those resembling the an- 
gels" who associate with them, as it is mentioned that certain of 
the Companions used to be greeted by the angels. 

Each of these groups has an innate capacity whose perfection 
requires being awakened through the reports of the prophets, may 
peace be upon them; and an acquired capacity made ready by tak- 
ing up the divine laws, so that through these two capacities their 
perfection is achieved. Those among the "instructed ones" (mufah- 
hamün) who are not sent on a mission to people, are counted in 
the divine laws as being among the "ones who excel," and follow- 
ing "the ones who excel" is a group called the "people of the right 
side" and they are of various types. 

One type are those whose souls are near in origin to the "ones 
who excel," but who have not succeeded in perfecting what they 


* "Al-ràsikhün fi-l-*ilm." Qur'àn 3:5. 
5 Bukhari ‘Ilm 39. 


THE REGULATION OF RELIGION 337 


were created for, so that they fall short in sufficing with the level 
of bodily forms without the spirits, although they are not complete 
strangers to that aspect. 

Another type are those who are people of contention (tajadhub) 
of the two sides whose souls are weakly angelic and strongly ani- 
malistic. They succeed through rigorous spiritual exercises, which 
produce in them (equivalents) of what the Lower Council has. Or 
they are people of a weak animalistic side who are apathetic re- 
garding to the remembrance of God so that there filter down on 
them partial inspirations, partial worship, and partial purification. 

There is a group who are people of inner integration (istilàh) 
with very weak angelic sides, who grasp onto arduous spiritual 
practices if their animalistic side is strong, or reciting perpetual 
litanies if both sides are weak. This will not produce in them any 
mystical disclosure (inkishaf), but rather acts and attitudes which 
are embodiments of good character traits will enter the roots of 
their souls. Most of them do not have complete sincerity and be- 
ing totally free of the requirement of nature and custom as a con- 
dition of their acts, so that they give alms with an intention mixed 
with some discomfort to the nature, and some hope of reward, and 
they pray in accordance with the practice of their group and in 
hope of reward' and they are prevented from fornication and drink- 
ing wine by the fear of God and the fear of other people, or they 
are not able to achieve their amorous desires nor to have money 
to spend for playthings. This (attitude to life) is accepted from 
them on the condition that their hearts are too weak for absolute 
sincerity and that their souls can only cling to the acts themselves, 
not to what are the expressions of the acquired virtues. It was 
believed according to the wisdom of earlier times that in modesty 
there could be both goodness and weakness; then the Prophet, may 
the peace and blessings of God be upon him, said, “all modesty is 
good," thereby supporting what we mentioned above. 

On many of them the angelic twinkling shines for short times, 
but it does not become one of their permanent traits; still they are 
not total strangers to it, such as those who ask for forgiveness 
(from God) and blame themselves, and those who remember God 
in seclusion and their eyes flow with tears, and like those whose 
souls cannot control evil either due to weakness in the innate dis- 
position, for indeed their hearts are like those of birds, or due to a 
disassociating factor affecting their temperament like one who has 
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a gastric ailment, and people struck by afflictions whose difficul- 
ties are a penance for their sins. 

In summary, the “people of the right side” lack one of the two 
virtues of the “ones who excel” and achieve the other, and below 
them is the group called the “people of the heights” (ashàb al- 
a'ráf)$ who are of two types. 

One type, is a group of who are sound in body and disposition, 
but who have not been reached by the message of Islam at all; or 
it has reached them, but only in such a way that the proof was not 
established, and confusion about it did not cease. Thus they grew 
up neither indulging in despicable traits nor in destructive actions, 
nor did they turn attention to the direction of God either to deny 
or confirm, and most of their concern is preoccupied with the im- 
mediate worldly supports of civilized life. Therefore, when they 
die these ones return to a state of unconsciousness, neither to pun- 
ishment nor to reward. Finally their animalistic side is abolished, 
then some of the angelic twinkling shines on them. 

Then, (there is a second group of the people of the heights), 
whose minds are deficient, such as most children, insane people, 
peasants, and slaves; and people often claim that the (religious- 
ness of the) mentally deficient doesn't matter, for if they might 
not observe some conventions, still they (are excused) for lacking 
rationality. Therefore the extent of faith which is sufficient for them 
is as the Prophet of God, may the peace and blessings of God be 
upon him, found the faith of the black slave woman whom he 
asked, "Where is God?" and she pointed to the sky." What is wanted 
from these people is that they imitate the Muslims, so that the 
unanimity will not be divided. 

As for those people who arose absorbed in vices, and who ad- 
dressed the Divine Majesty in a way other than that by which He 
must be considered, these are the “people of ignorance" (Jahiliyya) 
who will be punished in various ways. Then following them is a 
group who are called “the hypocrites” (mundfigin) who are dis- 
simulators in practice, and there are types of them whose happi- 
ness does not reach the commanded perfection as it should be. 
Either the veil of nature dominates them so that they are consumed 
by a depraved habit such as greed for food and women, and mali- 


5 Al-a‘raf are the heights between heaven and hell. Mentioned in Qur'an Chapter 7. 
7 He said, "She is a believer.” Hadith previously cited in Chapter 67. 
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ciousness, and their obedience does not unburden them of their 
sins; or the veil of convention dominates them, so that they can 
scarcely permit themselves to abandon the conventions of the 
Ignorant Age, or to emigrate from brothers and homelands. Or 
the veil of misinterpretation (of God) dominates them such as in 
the case of the anthropomorphists, and those who secretly asso- 
ciate others with God in worship or in asking for help, claiming 
that the polytheism hated by God is other than what they practice, 
and that this type of “shirk” is something which the religion did 
not have a specific textual ruling on, and that it was not clearly 
explained. 

Among them (the mundfiqun) are people of weakness and abomi- 
nation, and people of clowning and dim-wittedness whom the love 
for God and the Prophet has not availed in freeing themselves 
from acts of disobedience such as the tale of the man who used to 
drink wine, while he loved God and his Prophet, according to the 
testimony of the Prophet,® may the peace and blessings of God be 
upon him. 

Then there is a group called “the depraved ones” (fasiqun) and 
they are those in whom evil actions predominate more than despi- 
cable traits. Among them are those of intense animalness who are 
carried away by the demands of their predatory and brutal traits, 
and among them are those of corrupt temperaments and listless 
thoughts such as the sick man who wants to eat clay and burnt 
bread, so that they are propelled toward devilishness. 

After them come “the unbelievers” (kuffar) and they are the defiant 
disobedient ones who refuse to say, "There is no God but Allah," 
despite the maturity of their intelligence and despite true religious 
information having reached them, or they contradict the will of 
God to put into effect the command of the prophets, may peace be 
upon them. Thus they turn (people) away from the path of God, 
and are satisfied with the life of the world, and are not attentive to 
what comes after it. They are cursed eternally, and are imprisoned 
forever, and among them are the people of the Ignorant Age and 
some hypocrites who said they believed with their tongues while 
their hearts remained absolutely unbelieving, and God knows better. 


* As recorded in a hadith, see Bukhari, Khan trans. VIII:507-508 Hudüd 6. 


CHAPTER 70 


The Need for a Religion which Abrogates the Other 
Religions 


Study thoroughly the religions present on the face of the earth. Do 
you see any inconsistency in what we have told you in the preced- 
ing chapters? Certainly not, by God! Rather, all of the religions 
believe in the truthfulness of the founder of the religion and re- 
spect him, and hold that he is perfect and has no equal, due to 
what they beheld in him concerning the establishment of acts of 
worship, the appearance of miracles, the answering of prayers, the 
establishment of the penalties, the divine laws, and the restraints 
without which the religion would not be orderly. Then, following 
this, there are things among those which we have already mentioned 
or similar ones, which facilitate obedience. Every group has a practice 
and a divine law in which they follow the custom of their ancestors, 
and among these the behavior of the bearers of the religion and its 
leaders is preferred. Then their foundations are strengthened and their 
pillars reinforced so that their people protect them and fight against 
what is other than them, and expend their wealth and their lives for 
their sake, and this is only due to firm management and sure benefi- 
cial purposes which ordinary people do not understand. 

When every nation became distinguished by a religion, and turned 
to their own practices and ways, they defended themselves by their 
tongues from what was different than these, and fought for them 
with their swords. Injustice occurred among them, either due to 
the rise of someone who was not worthy of holding the religion to 
these rules, or due to the mixture of the divine laws with heretical 
innovations so that these become interpolated into them, or due to 
the indifference of the transmitters of the religion, whereby they 
neglected much of what was necessary, and nothing remained ex- 
cept a trace, which cannot speak any more about Umm Aufa.' Every 


' A proverb based on a line of poetry from the pre-Islamic poet, Zuhair. The 
trace presumably refers to something left at the abandoned campsite of the poet’s 
beloved, such as ashes and camel dung. See the Mu‘allaga Zuhair in al-Zauzani, 
Sharh al-Mu‘allaqat as-Sabi‘a. (Beirut: Dar Sadir li-l-tiba‘a wa-l-nashr, 1963), 73. 
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religion reproached its sister religion, repudiated it, and fought against 
it, and the truth was obscured. Therefore circumstances required a 
leader-guide who would deal with the religions as a rightly-guided 
caliph deals with the oppressive kings. 

There is a lesson for you about the mixing of religions in the 
discourse of the translator? of Kalilah and Dimna from the Indian 
language into Persian; that he wanted to achieve what was correct 
(in translation) but was only able to do a little of this, and in what 
the historians say about the condition of the Ignorant Age and the 
clashing of its religions. 

This prophetic leader (imam) who unites the communities into 
one religion needs to have other principles besides the ones men- 
tioned previously. 

Among them is that he calls a nation to the right path and puri- 
fies them, and improves their condition. Then he takes them as if 
they were his limbs, and struggles against the people of the earth 
to bring them to the right path, and he spreads them (his people) 
to the far horizons. This is God’s saying, may He be exalted, “You 
are the best community that has been raised up for humanity.” 
This is because this religious leader (Imam), by himself, cannot 
feasibly fight against countless communities, and since it is thus, 
it is necessary that the material of his divine law be something 
like a natural religion (madhhab tabi‘i) for the people of the mod- 
erate regions, both Arabs and non-Arabs. Therefore in what his 
people already have of knowledge and the supports of civilization, 
he makes more allowances for them than for others. Therefore he 
must induce all of the people to follow this divine law because 
there is no way to entrust the matter (of the divine law) to every 
group or to the leaders of every age, since the benefit of the leg- 
islation would not be achieved through this at all. There is no way 
to consider the condition of every people and deal with each one 
of them, so that for each a divine law would be made; since en- 
compassing their customs and condition according to the differ- 
ences of their cities and the disparity in their religions is something 
impossible. All of the transmitters have been unable to agree on 
the unanimous transmission of one divine law, so what would tran- 


? Ibn al-Muqaffa c. 720-756 translated this book of fables into Arabic from a 
Pahlavi version of the Sanskrit Panchatantra. 
3 Qur'àn 3:110. 
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spire in the case of differing divine laws. Most of the time, the 
submission of the rest of the people only occurs after preparations 
and periods of time to which the lifetime of the prophet does not 
extend, as had occurred in the case of the presently existing di- 
vine laws. The Jews, Christians and Muslims in their beginnings 
did not believe except for a small group, then later they became 
victorious. Thus there is nothing better and easier than that he 
should take into account in the divine laws, the penalties, and the 
supports of civilization—the customs of the people to whom he 
has been sent, and that he should not put every restriction on the 
others who will come later, by making them keep all of these. 
Taking up this divine law was easy for the first ones due to the 
testimony of their hearts, and their customs, and it was easy for 
the later ones due to attraction to the behavior of the leaders of 
the religion and the caliphs, thus it is like the natural thing for 
every people in every age, ancient and modern. 

The sound regions which produce moderate temperaments 
were gathered under two great kings at the time (of the Prophet). 
One of them was Khusrau, and he used to rule over Iraq, Yemen, 
Khurasan, and the territory adjacent to them. He was the king of 
Transoxiana, and India was under his command, and annual taxes 
were collected from them for him. The second was Caesar, and 
he used to rule Syria, Byzantium and the territory adjacent to 
them, and the kings of Egypt and the Maghreb and North Africa 
were under his rule and taxes were collected from them on his 
behalf. 

Destroying the empire of these two kings and taking over their 
domain was like conquering all of the earth, and their habits of 
luxury were current in all the countries under their command, and 
changing these habits, and keeping people from them led, in sum, 
to a warning to all the countries about this, even if their situations 
differed afterward. Al-Hormuzàn^ mentioned something of this when 
*Umar, may God be pleased with him, sought his advice concern- 
ing making wars on the Persians. As for those regions which are 
far from having a balanced temperament, they were not consid- 
ered in the universal beneficial purpose, and therefore the Prophet 
said, "Leave the Turks as long as they leave you (alone), and, 


* A Persian general who became an advisor to ‘Umar after his defeat by the Muslims. 
5 Aba Dawid IV:112 #4302 Malahim 8. 
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“Don’t bother the Abyssinians as long as they don’t bother you." 
In summary, when God, may He be exalted, wanted to straighten 
the religion which was crooked and to bring out for humanity a 
community to command them with the good, to forbid them from 
evil, and to change their corrupt actions; this depended on the 
cessation of the power of these two, and this was facilitated by 
opposition to their condition since this way of life was in force, or 
almost so, in all of the healthy regions. Therefore God decreed the 
end of their power, and the Prophet, may the peace and blessings 
of God be upon him, informed that Khusrau would be destroyed 
and there would be no Khusrau after him, and that Caesar would 
be destroyed, and that there would be no Caesar after him.’ Truth 
was revealed refuting falsehood all over the earth, through the tri- 
umph over the falsehood of the (Jahiliyya) Arabs by the Prophet 
and his Companions and the triumph over the falsehood of these 
two kingdoms by the Arabs, and the triumph over the rest of the 
countries by these two, and God has the convincing proof. 
Among the principles upon which the Imam must act is that his 
teaching them religion should include the establishment of the 
universal caliphate, and that he should make the caliphs after him 
be from among the people of his city or of his clan, who were 
brought up according to these customs and practices; for "the ap- 
plication of kohl to the eye is not the same as the kohl itself.'? 
Religious fervor among them then will be combined with family 
loyalty, and their high rank and the eminence of their stature will 
exalt the dignity of the head of the religion and his eminence in 
stature. This is the saying of the Prophet, “The Imams should be 
from the Quraish."? He enjoined the caliphs to establish the reli- 
gion and to propagate it, and this is the saying of Abū Bakr al- 
Siddiq, may God be pleased with him, *You will remain in it (your 
religion) as long as your Imams are correct with you." Among 
the principles of the Imàm's action is that he must make his reli- 
gion predominate over all other religions, and that he not leave 


$ Abu Dawid IV:114 #4309 Malahim 11. Mishka, p. 1134. 

7 Following a hadith. Mishkat, p. 1130. Bukhari Iman 3, 31, Muslim, Tirmidhi, 
Ibn Hanbal. 

* This phrase is an Arabic proverb indicating that the genuine article cannot be 
feigned, and is the last hemstitch of a line of al-Mutanabbi, Diwan Abi al-Tayyib al- 
Mutanabbi, ed. ‘Azzam, (Cairo, 1944), 331. 

? Ibn Hanbal III:129, 183. 

'0 Bukhari Manaqib al-Ansar 26, Dàrimi Muqaddima 63-67. 
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anyone unless religion has gained ascendancy over him, whether 
he is a respected notable, or a humble insignificant one. Thus, 
people are transformed into three groups: those who submit to the 
religion, outwardly and inwardly; those who submit outwardly— 
despite their defiance they cannot deviate from it; and the despica- 
ble unbelievers whom he makes use of in harvesting, threshing, 
and other works, as he makes use of the animals to plow and 
carry burdens. A way of curbing them is necessary, and they pay 
the jizya tax and are humbled. 

There are causes for the predominance of a religion over others. 
Among them is publicizing of the practices of that religion over 
the practices of the other religions, for the practices of a religion 
are a manifest thing particularized for it which distinguish its ad- 
herents from those of the other religions, such as circumcision, 
respecting mosques, the call to prayer, the Friday prayer, and the 
other congregational assemblies. 

Among them is that he should restrict people so that they do 
not publicly practice the rituals of those other religions. Among 
them is that the Muslims are neither made equal to the unbeliev- 
ers in punishment and blood-money, nor in marriages, nor in lead- 
ership positions, in order that this will drive these others to the 
true faith. 

Among them is that he should hold the people accountable for 
the external forms of pious and sinful actions, and that he should 
require them to follow these with a great compulsion, that he should 
not intimate to them much about the true spirits (of these actions), 
that he should not give them a choice concerning any of the di- 
vine laws, and that he should keep hidden the knowledge of the 
inner meanings of the divine laws which is the source of the de- 
tailed rulings and only bestow it on the one firmly grounded in 
knowledge. This is because most of those on whom the laws are 
imposed do not recognize the beneficial purposes, nor are they 
able to recognize them unless these are precisely determined by 
regulating devices; and become tangible and taken up by every 
person involved. For if he permitted them to omit some of them, 
and explained that the basic goal is something other than these 
outer forms, he would widen for them the avenues of unqualified 
discussion and they would disagree excessively, and what God 
wanted for them would not be achieved, and God knows better. 

Among the necessary principles is that the Imam, if his dominance 
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is through the sword alone, cannot remove the thick veils over 
their hearts, so it is possible that shortly afterwards they will re- 
turn to unbelief. Therefore, he must confirm by proofs which are 
demonstrative or rhetorical, and which benefit the mind of the 
common person that these other religions must not be followed, 
because they are not transmitted from an infallible one, or because 
they are not consistent with the laws of the religion, or because 
there is distortion and displacement in them. He must prove this 
in public and explain the justifications for the true religion in that 
it is easy and tolerant, that its limits are clear so that reason rec- 
ognizes their value, and that it is as clear as day,'' that its prac- 
tices will be more beneficial for the common people, and that it is 
most similar to what remains among them from the behavior of 
the preceding prophets, may peace be upon them, and other things 
like this, and God knows better. 


! Literally, "its night is its day." 


CHAPTER 71 


Fortifying the Religion Against Distortion 


It is indispensable for the man possessed of supreme authority who 
brings from God a religion which supersedes other religions that 
he fortify his religion against being penetrated by distortion, and 
this is because he unites many nations having manifold propensi- 
ties and dissimilar goals. Often these people are misled by their 
self-interest or their love for the religion which they followed pre- 
viously, or their deficient understanding when reasoning about some- 
thing, so they miss many beneficial purposes and they neglect what 
the religion had explicitly assigned, or they interpolate into it some- 
thing extrinsic, and the religion becomes corrupted as occurred in 
many religions before us. Then, since a thorough investigation in 
recognizing the avenues of the interpolation of unsoundness is not 
possible, for they are limitless and undetermined—and what can- 
not be completely achieved cannot be totally abandoned—he must 
warn them most strongly of the causes of distortion in a compre- 
hensive way. He must single out the issues which he surmises will 
contain or cause laxity or distortion, or which will provoke a per- 
manent malady among humans. He must block the entrance of 
corruption into them in the most complete way, and he must legis- 
late a thing which is contrary to the familiar ways of the corrupted 
religions in whichever elements are most prominent among them, 
such as the prayers. 

Among the causes of distortion is laxity, the true nature of which 
is that after the disciples comes a generation which neglects the 
prayers until they are lost and follows their lusts,' not giving im- 
portance to the spreading of the religion by studying, teaching, 
and acting; and they neither command the good nor do they forbid 
the evil. Thus there will coalesce, before long, customs which op- 
pose the religion, and the desire of people’s physical natures will 


' Refers to Qur'àn 19:59, where after mentioning the prophetic missions the Qur'àn 
says, “There came a later generation which had lost their prayers and followed their 
lusts.” 
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conflict with the demand of the divine laws. Then other succeeding 
generations will follow, increasingly lax and careless, until they 
forget most of the religious knowledge, and careless neglect on the 
part of the leaders and the great ones of the nation is more harmful 
to them and further undermines them. This is the reason that the 
religions of Noah and Abraham disappeared, for scarcely anyone 
from them could be found who knew the basis of their religion correctly. 

The origin of careless neglect lies in several things. Among them 
is the absence of transmitting from the founder of the religion and 
acting upon this, and this is the Prophet’s saying, “It won’t be 
long before a man with a full stomach upon his couch talks to you 
about this Qur'àn, saying ‘what you find permitted (in the Qur'an) 
allow, and what you find forbidden in it, forbid.’ But what the 
Prophet of God forbade is what God forbade.”’ And his saying, 
“Indeed God does not take away knowledge, per se, by removing 
it from the people, but He takes away knowledge by taking away 
the people of knowledge, until, when no learned man remains the 
people will take ignorant men as leaders, and will ask them (about 
various cases) and they will give legal opinions without knowl- 
edge (of the religion and shari‘a), thus they will go astray and will 
lead others astray.” 

Among the sources of distortions are corrupt intentions leading 
to false exegesis such as when people try to please the kings' (wishes) 
to follow their own desires, according to God's, may He be exalted, 
saying, "Those who conceal what God revealed in the scripture 
and purchase a small gain with this, are those who will eat nothing 
in their bellies except fire.” 

Among the sources of distortion is the spread of evil things and 
the abandoning, on the part of the ulema, of prohibiting them, and 
this is God's saying, may He be exalted, "If only there had been 
in the generations before you people of excellence forbidding cor- 
ruption on the earth, as did a few of those whom We saved. The 
wrongdoers followed that which made them softened by pleasure, 
and they were criminals.” 


? Mishkat p. 43-44. Aba Dawid IV:200 #4604 Sunna 5, Ibn Majah, Ibn Hanbal 
1:291. A warning about following the Qur’an only and not the Sunna. 

> Mishkát p. 51. Bukhari ‘Itm 34, Muslim, Tirmidhi, Ibn Majah, Darimi, Ibn Hanbal. 
Khan trans. 1:80. 

* Quran 2:174. 

* Qur'àn 11:116. 
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This is (also demonstrated by) what the Prophet, may the peace 
and blessings of God be upon him, said about the Children of Israel 
falling into acts of disobedience, “Their religious scholars forbade 
them these things, but they did not abstain from them, then they 
(the religious scholars) sat in their meetings and they ate in their 
company and they drank with them, so that God made their hearts 
beat in the same rhythm, and cursed them on the tongues of David 
and Jesus, son of Mary; and this was due to their disobedience and 
transgression."é 

Among the causes of distortion is unnecessary hair-splitting, and 
the nature of this is that the law-giver orders something and for- 
bids something else, so that a man from his religion hears this and 
understands this as his mind is able, so that he overextends the 
ruling to things which resemble the (original) thing only in certain 
aspects or in which certain parts of the reason for the legislation 
(‘illa)’ are found, or to portions of the thing, or to some of its 
anticipated sources or its motives. Whenever the matter becomes 
ambiguous for this person due to a conflict in the hadith reports, 
he sticks to the most stringent and makes it obligatory, and he 
takes everything which the Prophet, may the peace and blessings 
of God be upon him, used to do, as an act of worship, while the 
truth is that the Prophet used to do things according to the current 
custom. Thus he thinks that the command and the forbidding in- 
clude these things so he publicly proclaims that God, may He be 
exalted, commanded a certain thing, and forbade some other thing. 
For example when the law-giver legislated fasting to subdue the 
lower soul? and forbade sexual intercourse during it, one group 
thought that eating before dawn was against the law because it is 
incompatible with subduing the lower soul, and they thought that 
the fasting person was forbidden to kiss his wife because this is 
one of the inducements to sexual intercourse, and because it is 
similar to intercourse in satisfying lust, and therefore the Prophet 
revealed the error of these statements and explained that they were 
distortions. 

Among the causes of distortion is being excessively strict, and 
the true nature of this is choosing austerities in worship which the 


* Ibn Hanbal I:391. 
? This is a criticism of deriving wrong conclusions through analogy (qgiyds). 
* [slamic fasting is carried out during the daylight hours. 
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law-giver did not command such as continual fasting, praying the 
whole night long, retiring from the world, remaining celibate, and 
making the recommended practices and proper manners just as 
compulsory as the obligatory things. This is referred to in a hadith 
report of the Prophet, may the peace and blessings of God be upon 
him, that he forbade ‘Abd Allah Ibn ‘Umar and ‘Uthman Ibn Maz'ün 
from the arduous practices which they had in mind,’ and this is his 
saying, “No one makes religion too strict but that it overwhelms 
him."'? Thus, if this hair-splitter or strict man becomes the teacher 
and the leader of a group they will think that this is the command 
of the divine law and pleasing to God, and this is the ailment of 
the ascetics among the Jews and the Christian monks. 

Among the causes of distortion is "preference" (istihsan).'' The 
true nature of this that a man might see that the law-giver fixed for 
every rule an anticipated source related to it, and he knows that 
the law-giver fixed the legislation, but he appropriates certain of 
the inner meanings of the legislation which we have previously 
mentioned, so that he legislates for the people according to what 
he thinks is the beneficial purpose. An example of this is that the 
Jews believed that the Law-Giver only commanded the punishments 
as a deterrent from disobeying and to reform them, and they thought 
that stoning to death would result in altercations and fighting, so 
that in it there would be a greater evil, and therefore they applied 
(the principle of) "preference" in sanctioning blackening the face 
and skin (of the adulterer with coal) instead of stoning. The Prophet, 
may the peace and blessings of God be upon him, explained that 
this was a distortion and a discarding of the order of God laid 
down in writing in the Torah in favor of their own opinions." Ibn 
Sirin” said, “The first one to apply analogies was Iblis (the devil) 
and the worship of the moon and sun only came about through 


°’ For example, Mishkát, p. 145-146. Where ‘Uthman ibn Ma'zün asked permis- 
sion to castrate himself and not marry. Bukhari Nikah 8, Khan trans. VII:8, Ibn 
Hanbal I:175. 

© Bukhari Iman 29, Nasa’i, Ibn Hanbal. 

'' Fstihsan is a legitimate deviation from qiyās in which a discretionary interpre- 
tation is used more freely with the goal being a ruling for the public interest. Imam 
Malik called it, “maslaha mursala”.’ 

©? As in the hadith reported in Mishkat, p. 758. Bukhari Tauhid 51, Khan trans. 
1X:476. Dàrimi, Muslim, Ibn Majah, Ibn Hanbal. 

? [bn Sirin (d.728), the first Muslim interpreter of dreams and a respected trans- 
mitter of hadith. He is reported to have said that the cunning questions which he 
was asked on hadith were prompted by the devils. 
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analogy.”'* There is a report about Hasan (al-Basri) that he recited 
this verse of the Qur’an, “You created me from fire and You cre- 
ated him from earth," saying that Iblis used an analogy and he 
was the first to use an analogy.' A report from Al-Sha‘bi is “By 
God, if you take up the use of analogies, you will forbid the per- 
mitted; and permit what is forbidden." Mu‘adh ibn Jabal said, 


The Qur’an will be opened to the people so that woman, and child, 
and man will read it. Then the man will say, "I have read the Qur'àn, 
but I am not followed, by God I will implement it among them so 
that perhaps I will be followed." So he implemented it among them 
but they still did not follow him. So he said, "T will build a mosque 
in my house so that they will follow me." So he built a mosque in his 
house, but was not obeyed; so he said, “I have read the Qur'an and was 
not followed, and I implemented it among them, and I was not fol- 
lowed, and I have built a mosque in my house and I was not followed, 
so now, by God, I will provide them with a discourse which they will 
not find in the book of God, nor have they heard it from the Prophet of 
God, may peace be upon him, so that perhaps I will be followed." 


Mu'adh said, “O, you people, beware of what this person relates, for 
what he relates is misguidance."'* 


It is reported of ‘Umar, may God be satisfied with him, that he 
said, “The lapsing of the learned man, and the arguing of the hypo- 
crite; using the book of God, and the command of the leaders who 
have gone astray, will destroy Islam." What is intended by all of 
these examples are those things not derived from the book of God 
and the practice of His Prophet. 

Among the causes of distortion is following the consensus (ijma‘), 
and the true nature of this is that a group of the bearers of the 
religion, whom the masses believe hold the correct opinion most 
of the time or always, agree; so the people think that this is a 
conclusive proof of the confirmation of the ruling, while this is a 
consensus on a matter which has no basis in the Qur'àn or the 
sunna. This is not the consensus which the community agreed on 


* This and several subsequent references are to al-Darimi 1:63-67 Muqaddima, in 
the chapter on “The Changing of the Age and What Changes with It.” 

5 Qur'àn 7:12. 

'* Dàrimi 1:65. 

" Darimi 1:65. 

" Darimi 1:67. 

? Darimi 1:71. 
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(ijma‘ al-umma) for they agreed to call something “a consensus” 
which was founded on the Qur'àn or the sunna or was directly 
derived from one of them, and they did not allow something to be 
called “consensus” which was not based on one of these things. 
This is God’s, may He be exalted, saying, “And if it is said to 
them, believe in what Allah has revealed, they will say, rather we 
follow the way upon which we found our forefathers.””° 

The Jews only persisted in denying the prophethood of Jesus 
and Muhammad, may peace and blessings be upon them, because 
their ancestors had tested their life stories and did not find them 
fulfilling the conditions of prophethood, and the Christians have many 
divine laws which oppose both the Torah and the Gospel which they 
have no cause to hold onto except the consensus of their ancestors. 

Among the causes of distortion is conforming to the legal deci- 
sions (taglid) of someone who is not entirely infallible, by whom I 
mean someone other than the Prophet whose infallibility is estab- 
lished. The essence of this is that when one of the learned scholars 
of the religion uses independent reasoning (ijtihàd) in a problem, 
his followers may think that he hits the right answer assuredly or 
in most cases, so that due to it (his independent reasoning) they 
reject a sound hadith. This reliance on following (taglid)" is dif- 
ferent from that which the blessed community agreed on, for they 
only agreed on the permissibility of following (taglid) the experts 
in independent reasoning? (mujtahidün), knowing that the mujtahid 
may err or may be correct, and searching for the text of the report 
of the Prophet in the issue, with the intent that if a reliable hadith 
comes to the fore which opposes what is followed, then conform- 
ing with (the reasoner) should be abandoned and the hadith should 
be followed. The Prophet said in the interpretation of God's say- 
ing, may He be exalted, "They took their rabbis (aAhbàr) and monks 


? Qur'àn 2:170. 

? Shah Wali Allah opposes blind or strict taqlid which occurs when the followers 
of a school or teacher prefer his reasoning to a hadith. He however, believes strongly 
in "free taglid" which allows a person to choose the best opinion from among the 
four schools of Islamic law. ‘Abdel ‘Aal. Khalil ‘Abdel Hamid, “God, the Universe. 
and Man in Islamic Thought: The Contribution of Shah Waliullah of Delhi (1702- 
1762)" Ph. D. Dissertation. University of London, 1970, based on al-Tafhimat al- 
Ilahiyya, 1:208-210 (no. 66). 

? Shah Wali Allah holds that "affiliated ijtihàd" or "relative ijtihàd" based on an 
informed individual reasoning in choosing among the opinions of the four schools is 
allowable, but that “free ijtihad” disappeared forever in the fourth Hijra century. 
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as lords besides God,’ that it was not that they used to worship 
them, but rather if they said that a thing was permitted to people, 
then they would take it as such, and that if they forbade them some- 
thing, then they would take it to be forbidden. 

Among them is the intermingling of one religion with another 
religion until one is not distinguishable from the other. This occurs 
because when a person previously professes another religion, he 
retains an emotional attachment to the branches of knowledge of 
this group. Then when he joins the religion of Islam the inclina- 
tion of his heart to what it had previously been attached remains, 
and consequently he will seek a device (to make room for those 
things) in this religion (Islam), even if this is weak or fabricated. 
Sometimes he justifies fabrication or transmitting the fabricated 
hadith because of this and this is the Prophet’s saying, “The situ- 
ation of the Children of Israel was balanced until there arose among 
them those of mixed descent and the children of prisoners of (other) 
nations so they spoke on the basis of their own opinions and went 
astray and led (others) astray." Among those things which have 
become interpolated into our religion is the lore of the Children of 
Israel,? the exhortations of the orators of the Ignorant Age, the 
science of the Greeks, the religious propaganda of the Babylonians, 
the history of the Persians, astrology, geomancy, and rationalist 
theology (kalàm), and this is the ultimate cause of the anger of the 
Prophet, may the peace and blessings of God be upon him, when 
there was read before him a copy of the Torah,'?* and the ultimate 
cause of ‘Umar’s, may God be pleased with him, beating the man 
who was trying to get the books of Daniel," and God knows better. 


? Quran 9:31. 

^ [bn Majah I Muqaddima 8. Mishkát p. 44. 

5 Tt is an historical fact that Judeo-Christian religious lore had begun to find its way 
into Islam at a very early date chiefly through the activity of popular preachers (qussas) 
who wanted to make their sermons as effective as possible. This movement was criti- 
cized by certain early traditions and sayings. There is, for example, a tradition that ‘Umar 
once advocated the acceptance of certain Jewish traditions but was sternly forbidden by 
the Prophet to do so." Fazlur Rahman, /slamic Methodology in History, (Karachi: Central 
Institute of Islamic Research, 1965), 49. This hadith is cited in Mishkat, p. 49. 

6 Darimi p. 115. 

? “When ‘Umar was informed about a man who copied (or read) the Book of Daniel, 
he ordered that man to be brought into his presence, and beat him with his whip until he 
promised to burn books of this kind and not to read them." In al-Khatib al-Baghdadi, 
Taqyid al-'Ilm, ed. Youssef Eche (Institut Francais de Damas, 1949), 51. al-Muttaqi al- 
Hindi I: 332-333 #1626, 335-336 #1633. Discussed in M.J. Kister, “Hadditha ‘an Bani 
isrà'ila wa-là haraja" in /srael Oriental Studies (II, 1972): 215—239. 


CHAPTER 72 


The Causes for the Differing of the Religion of Our Prophet, 
May Peace Be upon Him, From the Religion of the Jews and 
Christians 


You should know that when God (a/-Haqq), may He be exalted, 
sends a prophet to a group, and establishes the religion for them 
through him so that he doesn’t leave in the religion any “crooked- 
ness or distortion."' Then reports from him are put into practice, 
and the disciples from his community transmit them properly for a 
period of time, then after that there succeeds a generation which 
distorts them, and is careless about them, so that they are not pure 
truth but become coupled with falsehood and this is the Prophet's 
saying, "There was no prophet sent by God who did not have dis- 
ciples and companions from his community who took up his prac- 
tice; and obeyed his command; then generations succeed them who 
say one thing but do another, and who do what they are not com- 
manded to do.” 

From this falsehood comes patent polytheism and obvious dis- 
tortion for which they are held accountable in every situation. Also 
from this come covert polytheism (ishrak khafi) and concealed dis- 
tortion which God does not hold them accountable for until he 
sends another prophet to them, who sets up the proof and reveals 
the obscure, so that, he who survived might survive by a clear 
proof and he who perished might perish by a clear proof. 

When a Prophet is sent to them he takes everything back to its 
origin, and takes into consideration the previous divine laws of the 
religion. Thus, whatever are religious rituals and emblems of God, 
unadulterated with associationism, and practices of worship or means 
of supporting the civilization consistent with the regulations of the 


! Quran 20:107. 

? The rest of the hadith is, “Whoever fights them with his hand is a believer and 
whoever fights them with his heart is a believer; and there is not beyond this even a 
mustard seed of faith." Mishkat, p. 42. Muslim Iman 80, Ibn Hanbal. 

* An echo of Qur'àn 8:42. 


354 BOOK VI 


religion, he allows to remain; and he emphasizes what had lapsed 
among them, and sets out for everything pillars and causes. What- 
ever had arisen due to distortion and carelessness he nullifies, and 
demonstrates that this not part of the religion (din). He changes 
whatever rulings are conditional upon the presumed sources of the 
beneficial purposes of a certain time (mazann al-masalih) once those 
anticipated sources have diverged due to variations in customs, since 
the essential goal in the legislation of the rulings is the beneficial 
purposes (masalih), and they (people) are concerned with the an- 
ticipated sources for their occurrence (mazann). Sometimes a thing 
is a source or an anticipated source of a beneficial purpose, but 
then it ceases to be such a source for it. 

For example the cause (‘illa) of a fever is basically the agitation 
of the humors, then the doctor attributes the fever to the source 
which he anticipates (mazinna) to be its cause, such as walking in 
the sun, exhausting activity, and eating a certain food, and it is 
possible that the anticipated source of these things will cease to 
remain in force. 

Thus the judgments (ahkàm) must change in accordance with 
this principle. The Prophet builds on whatever consensus the High- 
est Council has resolved upon with respect to human practice, ha- 
bitual behaviors, and whatever people have based their sciences 
upon, and totally internalized. 

The prophets before the time of our Prophet used to increase 
things and not decrease them, and only changed things slightly. 
Abraham, may peace be upon him, added to the religion (milla) of 
Noah things such as acts of worship, natural acts (a‘mal al-fitra)* 
and circumcision; and Moses, may peace be upon him, added to 
the religion of Abraham things such as the forbidding of camel’s 
meat, the necessity of honoring the Sabbath, stoning adulterers, and 
others. Our Prophet, may peace be upon him, added to these, sub- 
tracted from them, and made changes in them. 

The one who examines the fine points of the divine law, if he 
scrutinizes these matters, (of change, addition or subtraction), will 
find that they have various aspects. Among them is that the Jewish 
religion was transmitted by the rabbis and the ascetics, and they 
distorted it in the well-known ways mentioned previously, so that 
when the Prophet (Muhammad) came, he restored everything to 


* Practices which Abraham legislated as conforming to the sound natural constitution. 
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its original state, and his divine law differed in relationship to the 
Jewish one which they had at that time, so they said that this was 
adding, taking away and changing, but there was no change in 
reality. 

Among them is that the Prophet, may the peace and blessings of 
God be upon him, was sent on a mission which included another 
mission. The first was that to the sons of Ishmael and this is God’s, 
may He be exalted, saying, “He who was sent to the unlettered 
ones as a messenger from among them,” and His, may He be ex- 
alted, saying, “that you warn a nation whose fathers were not warned 
so they are heedless.” 

It was required that the material of the divine law of this mis- 
sion be based on whatever they already possessed in terms of em- 
blems, practices of worship, and aspects of the supports of civilization; 
since the legislation was only meant to reform what they were 
practicing, not to oblige them to do things of which they knew 
nothing at all. An example of this is God’s, may He be exalted, 
saying, “An Arabic Qur'àn in order that you might understand." 
And His, may He be exalted, saying, “If we had made it a Qur’an 
in a foreign language they would have said, ‘Why have its verses 
not been well set out? What? Non-Arab and Arab?'"* and His, 
may He be exalted, saying, “We never send a messenger except 
with the language of his people.'? 

The second mission of the Prophet was to the entirety of the 
people of the earth in order to bring the fourth stage of supports of 
civilization, and this is because in the time of the Prophet, God 
had cursed several nations and decreed the extinction of their rule 
such as Persia and Byzantium, so He ordered the establishment of 
the Fourth Irtifaq and made his (the Prophet's) honor and his vic- 
tory a way of arriving at the fulfillment of the desired command, 
and He gave him the keys of their treasuries. Thus he received 
because of this consummation other rules besides the rules of the 
Torah, such as the kharaj tax and the jizya, rules for the Jihad, and 
precautions against the penetrations of distortions. 

Among the causes of difference are that he was sent after a great 


* Qur'àn 62:2. 
* Qur'àn 36:6. 
? Quran 12:2. 
* Qur'àn 41:44. 
? Qur'àn 14:4. 


356 BOOK VI 


gap of time" during which the true religions had become effaced 
and distorted, and the people had become overcome by prejudice 
and obstinacy, so that they wouldn’t abandon their false religion 
nor their customs from the Ignorant Age, except through a pro- 
found emphasis on opposing these customs, and this occasioned 
many of the differences. 


'° Refers to Qur'àn 5:19, “O People of the Book, Our messenger has come to you 
who clarifies things to you after a great gap (of cessation) of the messengers." 


CHAPTER 73 


The Causes of Abrogation 


The basis of this is God’s, may He be exalted, saying, “We do not 
abrogate any verse or cause it to be forgotten unless we bring one 
better than it.” 

Know that abrogation is composed of two categories. 

1) One of them is that whereby the Prophet, may the peace and 
blessings of God be upon him, examined the supports of civiliza- 
tion or the aspects of acts of obedience, and then fixed them with 
different types of regulation consistent with the ordinances of the 
divine legislation, and this is the independent reasoning (ijtihad) of 
the Prophet. Therefore God did not determine this for him, but 
rather revealed to him what He had decreed upon the ruling in this 
issue, either 

a) through a Qur'anic revelation in agreement with it or 

b) by a change in his independent reasoning in this, and his 
decision on this. 

An example of the first case is the Prophet's, may the peace and 
blessings of God be upon him, command to face Jerusalem (during 
the prayers); the Qur'àn was later revealed abrogating this An 
example of the second is that he had forbidden the people from 
making nabidh? except in animal skins, then he allowed them to 
make nabidh in any container saying, "Don't drink anything intox- 
icating."^ This is because he saw that the intoxicating property was 
a hidden thing, and he established for it an overt anticipated source 
which was the making of nabidh in vessels which were not porous 
such as ones made of clay, wood, or gourds, for these hastened the 
intoxicating properties of the nabidh made in them. Therefore he 
established making nabidh in a water skin as an anticipated source 
of something in which intoxicating properties would not be present 


! Qur’an 2:106. 

? Qur'àn 2:142-145. 

? Nabidh is a drink, allowed to remain and ferment from dates and barley. 

^ Muslim Janà'iz 106, àdàhi 37, ashraba 63, Abū Dawid, Nasà'i, Darimi, Ibn Hanbal. 
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for up to three days. Then he changed his independent reasoning 
to base the ruling on the intoxicating property because the intoxi- 
cating properties of something can be recognized by its bubbling 
and emitting froth. Therefore he established whatever had in it the 
properties of intoxication, or the attributes of an intoxicating thing, 
as being a more appropriate anticipated source than assigning some- 
thing which was extraneous to it. According to another interpreta- 
tion, we may say that the Prophet (at first) saw that the people 
were enamored of intoxicants, and that if he were to forbid these 
to them, there would be a loophole for someone to drink it (an 
intoxicating thing) and make the excuse that he had thought that it 
was not intoxicating or that the indications of its being an intoxi- 
cant were not clear to him, or that the vessels had become con- 
taminated with some intoxicating thing, so that the intoxicating quality 
emerged more rapidly in whatever was brewed in ones like them. 
Then when Islam became strong and they were content to abandon 
intoxicants, and those vessels had gone out of usage, the order was 
made to apply to the intoxication itself, according to this interpre- 
tation. This is an example of the varying of the ruling according to 
the variation of the anticipated sources (mazinnat). Concerning this 
division of abrogation there is the Prophet's saying, "My speech 
does not abrogate the speech of God; but the speech of God abro- 
gates my speech, and the speech of God can abrogate a previously 
delivered speech of God.'? 

2) The second category of abrogation is that whenever a thing 
is thought to be conducive to good or to harm, it is ruled on in 
accordance therewith, then a time comes in which it is no longer 
an anticipated source for this and thus the rule will be changed. 
An example of this is that when the Prophet, may the peace and 
blessings of God be upon him, emigrated to Medina and help for 
them from their blood relatives was cut off, and there only existed 
brotherhood aid, which the Prophet made a means for the neces- 
sary beneficial purpose—the Qur'àn was revealed basing inherit- 
ance on a relationship of “brotherhood.” God explained the benefit 
of this when He said, "If you don't do it there will be sedition on 


* Muslim, Haid 82 

* The Prophet created a special relationship of “brotherhood (ikhda’) between the 
immigrants from Mecca (muhàájirün) and the Medinans (Ansar) whereby each Ansari 
gave half of his property to a Meccan (Muhdjir). 
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the earth and a great evil." Then when Islam became strong, and 
the immigrants were reunited with those related to them, the command 
was revoked in favor of the previous inheritance by kinship. Or it 
may be that a thing did not have a beneficial purpose in the prophetic 
mission which had not included the caliphate as was the condition 
before the Prophet, may the peace and blessings of God be upon him, 
and as was the case in his time before the emigration to Medina; 
although the beneficial purpose came to be found in the Prophetic 
mission including the Caliphate. An example is that God, may He 
be exalted, did not make taking booty lawful to those before us, but 
permitted it to us, and this is justified in the hadith reports from 
two aspects: the first is that God saw our weakness and permitted us 
booty, and the second is due to God’s esteeming our Prophet above 
the rest of the prophets and his community above other communities. 

The explanation of these two aspects is that prophets before the 
Prophet, may the peace and blessings of God be upon him, were 
sent to their particular nations, and these people were of limited 
numbers. Sometimes the duration of the Jihad among them was a 
year or two and so on, and their peoples were strong and able to 
combine the Jihad with trades such as agriculture and commerce 
so that they did not have a need for booty. God, may He be ex- 
alted, wanted that a worldly intention should not to be mixed with 
their actions so that the people would get the fullest rewards for 
them. He sent our Prophet, however, to all people, and they are 
uncountable and the duration of the Jihad against them is not lim- 
ited. The Muslims were not able to combine the Jihad with occu- 
pations such as agriculture and trade, so they had a need for the 
permission to take booty. The Prophet’s community, due to the 
universality of his call, included people of weak intentions, and 
concerning them is reported the hadith, "Indeed God will support 
this religion even by a profligate man."* These people would only 
fight for a worldly goal, and God's mercy in the matter of the 
Jihàd encompassed them mightily, and God's anger was directed 
against their enemies most strongly. This is the Prophet's saying, 
“God looked at the people of the earth, and loathed the Arabs and 
the non-Arabs among them.'? This required the termination of the 


? Qur'àn 8:73. 
* Bukhari Jihad 182, Qadar 5, Maghazi 38, Muslim, Dárimi, Ibn Hanbal. 
? Muslim Jannat 63, Ibn Hanbal. 
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safeguarding of their property and lives in the most complete way, 
and the galling of their hearts by the disposal of their wealth as 
when the Prophet of God bestowed upon the Sacred Precincts (to 
be sacrificed) the camel of Abi Jahl'? with a silver ring in its nose, 
so that this galled the unbelievers,'' and when he ordered the cut- 
ting down of the date palms and burning them, this galled their 
owners." Therefore the Qur'àn revealed the permissibility of booty 
for this community. 

Another example is that fighting the unbelievers was not forbid- 
den to this community at first, but at that time there was no army, 
neither was there a Caliphate. Then when the Prophet emigrated, 
and the Muslims collected and the Caliphate" appeared, and the 
Jihad with the enemies of God became possible, God, may He be 
exalted, revealed, “Permission is given to those who fought be- 
cause they have been wronged; and Allah is able to give them 
victory.”'* About this division (of abrogation) is God's, may He be 
exalted, saying, “We do not abrogate any verse or make it forgot- 
ten, but that we bring a better one or one like it." His saying, “A 
better one" refers to the Prophetic mission containing the Caliphate 
and His saying, "or one like it," refers to the changing of the rul- 
ing according to the variation of the anticipated sources, and God 
knows better. 


? Abü Jahl was the Prophet's uncle and one of his leading opponents. This inci- 
dent of the sacrifice of a camel occurred after the battle of al-Hudaybiyya. 

'' The hadith may be found in Abū Dawid Manasik II:145. Ibn Hanbal. 

? This refers to the cutting down and burning of palm trees of the Jewish tribe, 
the Bani Nadir, who were accused of treachery and later deported from Medina. It is 
referred to in Qur'àn 59:5. 

? [n the sense of the political rule by the Prophet. 

" Qur'àn 22:39. The verb “are Fought” (yugataluna) has been read "fight" 
(yugatiluna) by some commentators. 

5 Qur'àn 2:106. 


CHAPTER 74 


The Explanation of what had been the Condition of the People of 
the Jahiliyya which the Prophet Reformed 


Should you want to investigate the meanings of the divine law of 
the Prophet of Allah, may the peace and blessings of God be upon 
him, then you must first examine the state of those unlettered ones 
to whom he was sent, which formed the material object of his 
legislation; and secondly, his manner of reforming their condition 
through the goals mentioned under the topics of legislation, facil- 
itation, and the rulings of the religion. 

Thus you should know that he, may the peace and blessings of 
God be upon him, was sent with the Hanifi religion of Ishmael! to 
straighten their crookedness and bring their distortion to an end, 
and to spread their light, and this is His, may He be exalted, say- 
ing “The religion (milla) of your father Abraham.” 

Since this was the state of affairs it was necessary that the prin- 
ciples of that religion were accepted and its practice affirmed; for 
since the Prophet had been sent to a people in which a remnant of 
the rightly-guided practice still remained, there wasn't any sense 
in changing this and altering it. Rather it was necessary to affirm it 
since it would be easier for them, and proven over against their 
objection. The Children of Ishmael had inherited the codes of their 
father Ishmael, and remained following that divine law until the 
time of ‘Amr ibn Luhayy,’ for he interpolated things into it accord- 
ing to his worthless opinion and thus was led astray, and led oth- 
ers astray. Part of his legislation was the worshipping of idols, 
allowing a bull to wander at will, and setting free a she-camel, so 
religion was thereby falsified, and the sound was mixed with the 


! That is, the Arabs followed the tradition of Abraham through his son Ishmael. 

? Qur'an 22:78. 

> *Amr ibn Luhayy was considered to be the founder of polytheism in Arabia who 
changed the Abrahamic religion by introducing idols. It is said that he set animals 
free in their honor. This practice is denounced in Qur'àn 5:103. Bukhari Manaqib 9, 
Muslim, Nasa'i. 
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corrupt, and ignorance, polytheism and unbelief overcame them. 
Therefore, God sent our master Muhammad, may the peace and 
blessings of God be upon him, to straighten their deviations and to 
reform their corruptions. Therefore he, may the peace and bless- 
ings of God be upon him, examined their divine law and whatever 
in it agreed with the codes of Ishmael, may peace be upon him, or 
was from the rituals of God, he retained. Whatever in it was dis- 
torted or corrupted or adopted the emblems of polytheism and unbelief 
he nullified and recorded its nullification. When a thing fell under 
the topic of customary behaviors, and so on, he explained its prop- 
er manners and reprehensible aspects in such a way as to avoid the 
disasters of conventions, and he forbade the corrupt customs and 
commanded the sound ones. Whatever issue of principle or prac- 
tice had been abandoned during the interval, he reinstated as fresh 
and as lush as it had been before, so that through this the blessing 
of God was fulfilled and His religion was made straight. The peo- 
ple of the Jahiliyya at the time of the Prophet, may the peace and 
blessings of God be upon him, used to accept the possibility of the 
mission of the prophets, belief in requital, believed in the princi- 
ples of the types of piety, and put into practice the second and 
third stages of the supports of civilization. 

What we have said is not contradicted by the existence of two 
groups among them, their emergence, and the fact that they were 
prominent and wide-spread. 

1) One of them were the profligates (fussaq) and the heretics in 
religion (zanàdiqa). The profligates carried out bestial or vicious 
acts in contravention of the religion due to their being overwhelmed 
by their lower souls and due to the paucity of religiousness among 
them, so that they transgressed the decree of the religion and thus 
testified to their own depravity. The heretics were naturally dis- 
posed to be defective in understanding, neither fully able to ascer- 
tain what the founder of the religion intended, nor to imitate him. 
They didn't accept the information he gave, "so that in their doubt 
they wavered,” in fear of their chiefs, and people repudiated them 
and held them to be outside of the faith (din), having discarded 
religion. Since the matter was as we mentioned concerning their 
being repudiated and considered despicable, their apostasy did no 
harm. 


^ Qur'an 9:45. 
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2) The second group were the ignorant and neglectful ones who 
did not even pay attention to religion at all, nor turn even a single 
glance towards it, and this type of person was mostly found among 
the Quraish? and those close to them due to the remoteness of their 
era from the time of the prophets, and this is His saying, may He 
be exalted, “That you might warn a people to whom a warner has 
not previously come." Yet they were not so completely remote 
from that path that a proof could not be confirmed for them or that 
a compelling argument could not be directed to them, or that they 
could not be defeated (in a debate). 

Among the principles agreed upon among them (the people of 
the Ignorant Age) was the belief that God, may He be exalted, had 
no partner in the creation of the heavens and the earth and the 
substances in them, and that He had no partner in managing the 
great affairs and that no one could reject His order nor frustrate 
His decree once it had become settled and decided, and this is His 
saying, may He be exalted, "If you asked them who created the 
heavens and the earth they would answer Allah,” and His saying, 
“No; upon Him you will call,” and His saying, “All upon whom 
you call for help lose their way except Allah.” But it was due to 
their deviance in religion that they held that there were person- 
ages among the angels and the spirits who could manage (the af- 
fairs of) the people of the earth except for the most major matters, 
by improving the status of a person who worshipped them in 
matters which involved his personal affairs, his children, and his 
wealth. They compared them to the situation of the kings in rela- 
tion to the king of kings and to the situation of the intercessors 
and courtiers in relation to the Sultan administering the power. What 
gave rise to this were the pronouncements of the divine laws con- 
cerning the entrusting of affairs to the angels, and the answering of 
the prayers of those people who are closest (to God), so they sup- 
posed that this was an administration (of power) on their part like 


* Those of this tribe at the time of the coming of Islam who did not accept the 
Prophet. 

$ Qur'àn 32:3. 

? Quran 31:25. 

* Qur'àn 6:40-41. "If God's chastisement comes upon you, will you call upon any 
other than God, if you speak truly? No; upon Him you will call, and He will remove 
that for which you call upon Him if He will, and you will forget whatever partners 
you associated with him." 

? Qur'àn 17:67. That is, these others fail in times of crisis or disaster. 
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the administration of kings, by analogy of the unseen to the visible 
world, and this was false. 

Among (the accepted principles of the pre-Islamic world) was 
God's transcendence of what is not appropriate for His exalted state 
and the forbidding of heresy concerning His names, but among 
their heresies was their claim that God took the angels as daugh- 
ters, and that the angels were made intermediaries so that God 
could acquire from them knowledge which He did not have, in 
analogy to the king and his spies. 

Among their beliefs was that God decreed all events before they 
take place, and this is the saying of Hasan al-Basri, that the people 
of the Jahiliyya continued to mention predestination in their speeches 
and poetry and the divine law only added a confirmation to this. 

Among the Jahiliyya beliefs was that there is a place at which 
the predestination of events is determined one after another, and 
that there is an effect at this plane of some sort due to the suppli- 
cations of the nearest angels and the best humans. This then be- 
came represented in their minds as something resembling the 
intercession of the courtiers with kings. 

Among their beliefs was that God obligated His worshippers with 
whatever He willed and thus He permitted and forbade, and that 
He requited the actions good for good, and bad for bad. They be- 
lieved that God has angels closest to His presence who are the 
chief ones in His kingdom and that they manage the world by the 
permission and command of God and they, “do not disobey God 
in what He commands them and they do what they are ordered.”"' 
They believed that the angels do not eat, drink, defecate, or get 
married, and that they may appear to the most favored people and 
give them good tidings and warn them. They believed that God 
might send to His worshippers, in His grace and kindness, a man 
from among them, then He sent His revelation to him, and the 
angels descended to him. Thus they believed that He had made 
obedience to him incumbent upon them, and that they would find 
no way to avoid this, nor any escape from it. The mention of the 
Bearers of the Throne (of God) and the Highest Council is com- 
mon in the Jahiliyya poetry and it is reported from Ibn ‘Abbas, 


? The Jahiliyya Arabs worshipped, in particular, three of these daughters of God, 
Al-Làt, Al-‘Uzza, and Manat, mentioned in Qur'an 53:19-20. 
" Qur'àn 66:6. 
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may God be pleased with him, that the Prophet, may the peace and 
blessings of God be upon him, said that Umayya ibn Abi as-Salt 
was correct in two verses of his poem, for he said: 


A man and a bull are by its right foot, 
And an eagle and a watchful lion are by the other one.” 


And the Prophet, may the peace and blessings of God be upon 
him, said, that he was correct when he said, 


“The sun rises at the end of every night 

Her color becomes red, like a rose 

She refuses and doesn’t rise in her own sweet time 
But because she has been punished and whipped... 


for he said, “He spoke truly." 


The precise explanation of this is the people of the Jahiliyya 
used to claim that the Bearers of the Throne were four angels: one 
in the form of a man, who was the intercessor for the descendants 
of Adam with God; the second in the form of a bull, which was 
the intercessor for the animals; the third in the form of an eagle, 
which was the intercessor for the birds; and the fourth in the form 
of the lion, which was the intercessor for the wild beasts. The di- 
vine law reported something close to this except that it called all 
of them “mountain goats," and this is according to their form as 
manifested in the World of Images. All of this was known among 
them despite what had entered into it in terms of drawing an anal- 
ogy from the visible world to the Unseen and mixing the familiar 
(cultural norms) with matters of theology. If you doubt what we 
have said, then look at what God, may He be exalted, related in 
the great Qur’an. He argued using the knowledge that remained 
with them, and disclosed the ambiguities and doubtful things which 
they had brought into it, especially in His saying, may He be exalted, 


? Diwan Umayya Ibn Abi al-Salt, ed., ‘Abd al-Hafiz Asatli (Damascus: Matba‘a 
al-ta‘awuniyyia bi-Dimashq, 1974), 365. These angels who bear the Throne corre- 
spond to the fixed astrological signs Aquarius, Taurus, Scorpio, and Leo. al-Darimi 
II, 296. 

? Diwan Umayya Ibn Abi al-Salt, p. 366. That. is, the Sun rises by the power of 
its Creator. 

^ al-Darimi II, 296. lbn al-Hanbal I, 256. 

5 As in the Qur'ànic verse 69:17, “bearing the Throne of your Lord on that day 
there will be eight above them." The reference to mountain goats is found in a 
hadith cited by Ibn Màjah Muqaddima 13, Abū Dawid, and Ibn Hanbal. 
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when they denied the revelation of the Qur’an, “Say, who revealed 
the book which Moses brought?"'* When the people said, “What 
kind of Prophet is this who eats food and walks in the markets?”"” 
He revealed His saying, "Say (O Muhammad), ‘I am no novelty 
among the prophets,’”'* and so forth. 

So you are informed from this that the polytheists, although they 
were far from the straight path, still were in a position which al- 
lowed the proof to be established for them through what remained 
of the knowledge which they had possessed. Look at the speeches 
of their wise men—such as Quss ibn Sàá'ida' and Zaid ibn ‘Amr 
ibn Nufail,? and at the reports of those before ‘Amr ibn Luhayy, 
and you will find this there in detail. Indeed, if you investigate 
their reports with close scrutiny you will find that their great and 
wise men used to believe in the next life, the guardian angels, and 
other things, and that they affirmed the unity of God (tauhid) in a 
sense, so that Zaid ibn ‘Amr ibn Nufail said in his poetry 


Your servants err and You are the Lord, 
In your palms are the destinies and the fates. 


He said also 


Shall I worship one Lord or one thousand lords, 
When functions can be divided up? 

I have abandoned both Al-Làt and Al-'Uzza?! 
That is what the perceptive man does." 


The Prophet, may the peace and blessings of God be upon him, 
said about Umayya ibn Abi As-Salt, “His poetry believes but his 
heart does not;."? These things are among what they inherited from 
the codes of Ishmael and what had penetrated among them from 
the People of the Book, and it was recognized among them that 
human perfection consisted of bowing one's head before the Lord 
and worshipping Him with one's fullest efforts. 

(They also knew) that among the divisions of worship is purity, 
and taking a full bath after a major ritual impurity continued to be 


'* Qur'àn 6:91. 

" Qur'àn 25:7. 

* Qur'àn 46:9. That is, the other prophets had also done these things. 

? A pre-Islamic Arabian poet who used to pray. 

The archbishop of Najran. 

Two of the pre-Islamic goddesses. 

? Yon ‘Asakir, Ta’rikh Dimásqh. A weak hadith transmitted by Ibn ‘Abbas. 


20 
21 
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a usual practice among them and likewise circumcision and the 
other natural virtues. It is said in the Torah that God, may He be 
exalted, made circumcision a brand of Abraham and his descend- 
ants. The ablution (wudu’) was performed by the Magians, the Jews, 
and others, and the wise men among the Arabs used to do it. Prayer 
was also found among them. Abū Dharr, may God be pleased with 
him, prayed for three years before he became acquainted with the 
Prophet, may the peace and blessings of God be upon him, and 
Quss ibn Sa‘ida al-Iyàdi used to pray.? What was preserved of the 
prayer among the religions of the Jews and the Magians and what 
was left among the Arabs were the respectful acts, especially the 
prostration, and saying petitionary prayers and litanies; and the alms 
tax was also found among them. A customary practice among them 
was the entertainment of the guest and the traveler, supporting the 
whole family, giving alms to the poor, keeping the bonds of kin- 
ship, and helping those struck by the calamities of God; they were 
praised for these things; and they recognized that these constituted 
human fulfillment and happiness. Khadija said (to Muhammad), 
“By God, God will never debase you, since you honor the bonds 
of kinship, entertain the guest, support the family, and aid those 
struck by God's calamities,” and Ibn al-Daghina said something 
like this to Abū Bakr al-Siddiq.” They also used to practice fast- 
ing from dawn to dusk and the Quraish used to fast in *Ashüra? 
during the Jahiliyya and retreat for devotions to the mosque, and 
*Umar once made a vow to do a night of devotions during the 
Jahiliyya and he asked the Prophet for advice about that,” and ‘As 
ibn Wa’il left a will that a certain slave should be freed.” 

In summary, the people of the Jahiliyya used to perform various 
acts of religious piety. As for the pilgrimage to the house of God 
and respecting its rites and honoring the sacred months,” the mat- 
ter is too obvious to be obscure. They had among themselves types 
of incantations and talismans and they had interpolated polytheism 


? The Archbishop of Najran. 

** Bukhari 1:4 Bad? al-Wahi 3. Muslim Iman 252. 

5 A tribal chief who pledged the protection of Aba Bakr to Quraish during the 
Makkan period. Bukhari Kafala 5, Khan trans. JII:277. Manaqib al-Ansar 45, Khan 
trans. V:158. 

^ Bukhari Khan trans. VIII:450 I‘tikaf 16, Nudhür 29, Ibn Hanbal II:10. 

? Dàwüd Wasaya 16, Ibn Hanbal II:182, V:110-111. 

?* The Jahiliyya Arabs did not make war on each other during four sacred months 
three of which were reserved for the pilgrimage. 


368 BOOK VI 


into this. Their method of slaughtering continued to be cutting the 
neck and piercing the throat, and they didn’t strangle the animal 
nor did they cut open its stomach. They preserved a remnant of the 
religion of Abraham, may peace be upon him, in abandoning as- 
trology and the discussion of the intricacies of natural phenomena, 
except those things to which natural insight spontaneously forced 
them. The foundation of knowing about the future was the art of 
dream interpretation, and the good tidings of the prophets before 
them; then soothsaying entered amongst them and casting lots with 
divining arrows, and augury from the flight of birds, although they 
recognized that this was not part of the original religion. This is 
the saying of the Prophet, may the peace and blessings of God be 
upon him, when he saw (in the Ka‘ba) a picture of Abraham and 
Ishmael, may peace be upon them, with divining arrows in their 
hands, “Indeed they (the Meccans) knew that the two of them never 
had recourse to divination." The descendants of Ishmael had kept 
the codes of their father until ‘Amr ibn Luhayy arose among them, 
and this was about three hundred years before the mission of the 
Prophet, may the peace and blessings of God be upon him. 

The Jahiliyya Arabs possessed confirmed practices, whose aban- 
donment was reprimanded, in whatever they ate, drank, and wore, 
how to give feasts, their festivals, burying their dead, marriage, 
divorce, the waiting and mourning periods, their ways of selling, 
and their transactions. They continued to forbid marriage within 
the forbidden degrees such as those with daughters, mothers, sis- 
ters, and others; they had deterrents against crimes, such as retali- 
atory punishment, blood money, and oaths, and as well they had 
punitive measures against adultery and theft. From the Khusraus 
and Caesars there entered among them the branches of knowledge 
of the third and fourth stages of the supports of civilization, but 
along with them entered excesses and the oppressions of taking 
prisoners and plundering, the spread of fornication, improper mar- 
riages, and usury. The people had abandoned the prayer and the 
recitation of the name of God, and discarded them, so the Prophet, 
may the peace and blessings of God be upon him, was sent among 
them when their condition had reached this point. He considered 
all that the people were practicing, and whatever remained of the 


? Bukhari Hajj 54. The basic hadith has the words “bi-ha” with them, i.e., divin- 
ing arrows, in it. 
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true religion (of Abraham) he retained, and emphasized that it should 
be acted upon. He made the acts of worship precise for them through 
legislating the causes and the times, conditions, pillars, proper 
behaviors, the things leading to their invalidation, the dispensa- 
tions, the strict interpretations, the (timely) performance of and the 
making-up for missing an obligation. He specified the acts of dis- 
obedience (sins) for them while explaining to them the relevant 
pillars and conditions, and he legislated for these things hadd pun- 
ishments, deterrent punishments (mazdjir), and atonements. He made 
religion easy for them through explaining incitements to righteous- 
ness and deterrents from sin, and he blocked the means to sin and 
incited them to extra acts of religious service for the good, and so 
on, in the matters which were previously mentioned. He did his 
utmost to spread the monotheistic (Hanifi) religion and to make it 
predominate over all other religions. He negated whatever distor- 
tions they had harbored, and made the greatest efforts to repudiate 
them. Whatever from these matters belonged to the proper order of the 
supports of civilization he decisively decreed, and commanded, and he 
forbade to them all their unsound conventions, and barred them from 
these. He established the greatest Caliphate, and with those who ac- 
companied him he waged Jihad on those who opposed them until the 
command of God was fulfilled despite their unwillingness. It is re- 
ported in some of the hadiths that the Prophet, may the peace and 
blessings of God be upon him, said, “I have been sent with the toler- 
ant, clear, Hanifi religion." He meant by "tolerant" that which did not 
have any arduous practices in it, such as the monks had devised. Rather 
in it (this religion) there would be a special dispensation for every 
valid excuse, making the action attainable for both the strong and the 
weak, the working person and the unemployed. And by “Hanifi” (mono- 
theistic) he meant what we have mentioned about it being the religion 
(milla) of Abraham, may the blessings of God be upon him, in which 
were established the rituals of God and in which the practices of poly- 
theism were suppressed, and in which distortion and false conventions 
were annulled. By “the clear" he meant that the reasons for its laws 
and its wise principles and the goals on which they were based, are 
clear, with no doubt about them for the one who reflects, and is of 
sound reason and not vainglorious, and God knows better. 


? Variants of this hadith are cited in Ibn Hanbal V:266, VI:116, 233. The word 
"baida?"—"clear" is not found in them. 
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THE SEVENTH INVESTIGATION: 
THE DERIVATION OF THE SHARI‘A LAWS FROM THE 
REPORTS OF THE PROPHET, MAY THE PEACE AND 
BLESSINGS OF GOD BE UPON HIM 


CHAPTER 75 


The Explanation of the Categories of the Prophet s Knowledge, 
May the Peace and Blessings of God be Upon Him 


Be informed that what was reported from the Prophet, may the 
peace and blessings of God be upon him, and recorded in the books 
of hadith falls under two categories. 

1) The first category (of the Prophetic sciences) comprises those 
things which are a means for the propagation of the message, and 
God’s, may He be exalted, saying applies to it: “What the Prophet 
gives you, take, and what he forbids, abstain from.”' These are: 

a) Knowledge about the next life and the wonders of Malaküt, 
and all of this is based on revelation. 

b) The divine laws, and the determining of the acts of worship 
and the supports of civilization according to the ways of determination 
mentioned previously. Some of these depend on revelation, while 
others depend on independent reasoning (ijtihad). The independent 
reasoning of the Prophet, may the peace and blessings of God be 
upon him, is at the level of revelation, because God made him 
safeguarded from having his opinion settle on error. It is not required 
that his independent reasoning be inferred from revealed statements 
as has been thought, but rather in most cases God, may He be 
exalted, used to teach him the intentions behind the divine law 
and the principle of legislation, facilitation, and the rulings, then 
he explained the intentions that he learned through revelation 
according to this principle. 

c) Practical wisdom and general beneficial purposes which he 
did not appoint for a specific time, nor did he set their limits; as 
when he explained good character and its opposite. These generally 
depended on individual reasoning (ijtihad) in the sense that God, 
may He be exalted, had informed him of the principles of the sup- 
ports of civilization from which he then inferred an underlying 
reason (hikma) and made this a general principle. 


' Qur'àn 59:7. 
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d) The virtues of deeds and the outstanding traits of those who 
do good deeds and I think that some of these depend on revelation 
and some on independent reasoning. 

The explanation of these principles has already been given. We 
intend to comment on and explain the meanings (of the issues 
stemming from the principles involved in this category of the Proph- 
et’s sayings). 

2) The second category (of the Prophet’s sayings) comprises 
whatever does not come under the topic of propagating the message. 
Concerning this we have the Prophet’s saying, “I am only a man, 
and when I order you to do something regarding your religion, 
accept it, and if I order you with something according to my own 
opinion, then I am only a human being,”’ and his saying in the 
story of pollinating the palms, “I only made a conjecture, so don’t 
blame me for that opinion, but if I tell you something about Allah, 
then accept (it) for I will never lie about God.” 

Included in this section is medicine, and also topics like the 
Prophet’s saying, may the peace and blessings of God be upon 
him, “Be keen to acquire (as best for Jihad) a black horse; with a 
whitish blaze on its forehead,"^ and this was based on experience. 
Included (in this) are what the Prophet, may the peace and blessings 
of God be upon him, did as part of his daily routine, not as religious 
practice; and incidentally, not intentionally. Under this category 
also fall things he used to speak about just like other people, such 
as the hadith of Umm Zara‘ and the hadith of Khurafa,° and this is 
the saying of Zaid ibn Thabit when a group of people came to 
him and said, “Tell us some sayings of the Prophet of God, may 
peace and blessings be upon him.” He said, “I was his neighbor, 
and it happened that whenever revelation came to him, he used to 
send for me, and I wrote it down for him. If we were talking 


? Bukhari Salat 31, Mazalim 16, Haid 10, Ahkàm 20, 29, 31, Muslim, Aba Dawid, 
Tirmidhi, Nasà'i, Ibn Màjah, Muwatta’, Ibn Hanbal. Mishkat, p. 40. 

? The Prophet at one point ordered the Medinans not to fecundate their palm 
trees but when they found that the crop was less abundant this order was rescinded. 
Muslim Fada’il 139, Ibn Hanbal. Mishkát, p. 40. 

* Tirmidhi III:120 #1747 Jihad 20, Ibn Majah, Ibn Hanbal. Mishkát, p. 823. 

* The hadith of Umm Zara‘ was related by *A'isha and involves a story of eleven 
women telling about their husbands, Siddiqi trans. Sahih Muslim IV:1302. In the 
hadith of Khurafa, the Prophet explains that Khurafa was a marvelous story teller 
who was kidnapped by the jinn and then returned to tell about them, such tales are 
known by the people as “hadith Khuráfa". Ibn Hanbal VI:157. 
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about the life of this world he would talk about it with us, and if 
we spoke of the next life he would speak about it with us, and if 
we spoke about food he would speak about it with us, so I would 
have to report to you all of these things as hadiths from the Prophet 
of God.” Included here are things from which he intended a specific 
beneficial effect at that time, and not as things incumbent upon the 
whole community, for example when a Caliph gives a command 
regarding mobilizing the armies and specifying the banner. This is 
the saying of ‘Umar, may God be pleased with him, “There was 
no reason for us to do ramal‘ except that we wanted to make a 
show of force to a people (the pagans) and now Allah has de- 
stroyed them.” Then he feared that for the ramal there might be 
some other cause.’ Many of the rules can be traced back to a spe- 
cific beneficial purpose such as the saying of the Prophet, may the 
peace and blessings of God be upon him, “Who ever kills some- 
one (in the Jihad) can keep his arms and clothing.” Included un- 
der this are specialized rulings and decrees, and in these he, may 
the peace and blessings of God be upon him, used to accept evi- 
dence and oaths and this is his, may the peace and blessings of 
God be upon him, saying to ‘Ali, may God be pleased with him, 
“The one who is present sees something that the absent one does 
not."!? 


é Ramal is fast walking accompanied by movements of the arms and legs to show 
one's physical strength. When Muhammad and his Companions came to Mecca for 
pilgrimage and the Quraish were still in control, the pagans said that they had been 
weakened by the fever of Yathrib so the Prophet ordered them to do “ramal” in the 
first three circumambulations of the Ka‘ba. 

” Bukhari Hajj 57. Khan trans. 11:393. 

* So ‘Umar added, “Nevertheless, the Prophet did that (ramal), and we do not 
want to abandon it." 

° That is, these articles would not be subject to having the one-fifth share of the 
Prophet assessed on them. Bukhari Khums 18, Maghazi 54, Muslim, Aba Dàwüd, 
Tirmidhi, Ibn Majah, Muwatta’, Ibn Hanbal. 

? Cited in Chapter 40. Ibn Hanbal I:83. 
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The Difference Between the Beneficial Purposes (Masalih) and 
the Religious Laws 


Be informed that the law-giver benefited us with two types of 
knowledge which are distinct in their rulings and dissimilar in their 
ranking. 

1) One of the two types is the knowledge of the beneficial purposes 
and the causes of sin, by which I mean whatever he explained 
about refining the soul through the acquisition of virtues which 
aid in this world and in the next life, and by the elimination of 
their opposites. Therefore how to manage a household, the manner 
of livelihood, and the governing of the city were not quantified by 
specific amounts, nor did he render the ambiguous precise by fixed 
limits, nor did he distinguish the obscure issues through deter- 
mined signs. Rather the Prophet, may the peace and blessings of 
God be upon him, encouraged praiseworthy things and urged ab- 
stention from vices, leaving his speech as it would be normally be 
understood by people in basing demanding or forbidding on the 
beneficial purposes themselves, not on anticipated sources (mazànn) 
attached to them, or signs which would made them recognizable. 
For example, he praised cleverness and courage, and commanded 
friendship, showing affection, and adopting a middle course as a 
way of life; but he did not explain the definition of cleverness on 
which the call for it was based, nor did he explain any anticipated 
source for it on the basis of which the people could be taken to 
task (for disregarding it). 

Every beneficial purpose to which the divine law incites us and 
every cause of evil from which it keeps us, unavoidably goes back 
to one of three principles. 

1) The first is the refinement of the soul through the acquisition 
of the four virtues! beneficial for the next life and the rest of the 
virtues which are of benefit in this life. The second of them is the 


' Purity, humility, magnanimity, and justice. Previously discussed in Ch. 32. 
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propagation of the word of God and the consolidation of the di- 
vine laws and making efforts to spread them. The third is the or- 
ganization of the order of mankind and the improvement of their 
supports of civilization, and the refinement of their conventions. 

The meaning of their (the beneficial purposes and the causes of 
evil) going back to these principles is that a thing has some role 
in these matters either by affirming or negating them, in that it is 
a ramification of one of their properties or opposes this ramification, 
or it is an anticipated source of their presence or absence, or it is 
bound up with them or with their opposite, or it is a path to them 
or diverts from them. God’s pleasure is originally connected with 
these beneficial purposes, and His anger is also attached to these 
evil deeds, before His sending the prophets and after it equally. If 
it were not for the connection of His satisfaction and anger with 
these two types of behavior (good and evil), the prophets would 
not have been sent. This is because the divine laws and the 
punishments only came after the mission of the prophets, so that 
initially there was no grace from God in having these laws imposed 
and being held to them, but rather the beneficial purposes and the 
causes of evil were effective in requiring the refinement of the 
soul or its being corrupted, or in putting their affairs in order or 
ruining them, already, before the sending of the prophets. Thus 
the grace of God decreed that people should have (at the same 
time) an understanding of what was important for them, and that 
they should have imposed on them whatever was incumbent on 
them, and this could not be effected except through setting stipulations 
and laws, so the grace of God decreed this sort of thing as the 
occasion arose. This type of thing is rationally comprehensible, 
but among it is a portion which the intelligence of the common 
man can understand on its own and a portion which can only be 
understood by the minds of the most intelligent on whom emanates 
the light from the hearts of the prophets. The law alerted them, so 
that they were alerted, and pointed out to them, so that they un- 
derstood. The person who masters the principles which we have 
mentioned will not waver on any aspect of them. 

2) The second type of knowledge is knowledge of the divine 
laws, the punishments (hudüd), and the obligatory religious duties. 
I mean whatever the divine law explained by way of the appointed 
quantities, so that it fixed anticipated sources and precise, well- 
known signs for the beneficial purposes, and based the ruling on 
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them, and imposed them on the people. The types of pious actions 
were set by determining the pillars, conditions, and proper behaviors, 
and for every type a limit was set to be sought from the group 
which was compulsory, and a limit which was recommended without 
compulsion. In every pious act a number which was compulsory 
was chosen and another which was recommended, thus the obliga- 
tion was directed to these very anticipated sources, and the rulings 
were based on these very signs, and this type of knowledge is a 
basis for the rules of religious regulation. Not every anticipated 
source of a beneficial purpose is made compulsory for people, but 
only those which are precise and tangible or possess an obvious 
description which both the elite and the masses can recognize. 
Sometimes there are incidental reasons for the compulsory and the 
forbidden which result in their being recorded among the Highest 
Council, and There above is confirmed the form of the compul- 
sory and the forbidden; such as a certain question of an inquirer, 
and a particular desire of a group for something or their rejecting 
it. All of this is not rationally comprehensible in the sense that 
even if we knew the rules of determining amounts and (divine) 
legislation, we would not know that they had actually been re- 
corded among the Highest Council and that the form of the com- 
pulsory had been established with the Holy Enclave, except through 
the explicit statement of the divine law.? This is one of the things 
that there is no way to understand except through the reports of 
God's sayings, and this is comparable to ice—we know that the 
cause for its coming into being is a coldness which affects the 
water, but we don't know whether the water in a large cup at this 
time has frozen or not except through seeing it ourselves or through 
being told by one who saw it. On this analogy we know that the 
minimum taxable holding for the alms tax must be set, and we 
know that two hundred dirhems and five ausdq is the proper amount 
for the minimum taxable holding, because the one who has this 
much is reckoned as being able to spare (the tax), and these two 
are things in confirmed usage among the people; but we do not 
know that God, may He be exalted, decided this share for us, and 
based on it His being satisfied and angry, except through the text 
of the divine law. Indeed how could we, and how many causes are 
there which we have no way of knowing except through a report, 
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and this is the Prophet’s saying: “The Muslim who harms Mus- 
lims most”? and his saying, “I feared that it would become pre- 
scribed for you."* 

The learned scholars of repute have agreed that analogical rea- 
soning (giyds) does not apply in the topic of set amounts, and that 
the proper methodology of analogical reasoning is extending the 
ruling on the original case (as/) to the assimilated case ( far‘) through 
a shared reason for legislation ('i//a),? not that the symbol or an- 
ticipated source of a beneficial purpose should be made a reason 
for legislation, nor that some thing related to it should be made a 
pillar or a condition. They also agreed that analogical reasoning 
does not apply due to the existence of the beneficial purpose but 
because of a precise reason for legislation on which the rule may 
be based. Therefore an analogy is not drawn from what determines 
"hardship" for the traveler in his being allowed a dispensation in 
prayer and fasting, since the prevention of "hardship" is the ben- 
eficial purpose behind receiving a dispensation, and not the reason 
for the legislation to shorten the prayers and break the fast. Rather, 
the reason for the legislation ('i//a) is being on a journey. There- 
fore, on the whole, the religious scholars do not differ about such 
cases, but most of them support bringing them out in more detail. 
This is because sometimes the beneficial purpose becomes con- 
fused with the reason for legislation and the act of legislation. 
Some of the legal scholars, when they went deeply into analogical 
reasoning became confused, and insisted on some of the deter- 
mined amounts, and forbade exchanging them for things similar to 
them, while they were tolerant about others and allowed substitu- 
tions for them. An example of their fixing amounts is their setting 
the minimum share of cotton liable for the zakat tax as five loads, 
and their making riding on a ship the anticipated source of seasickness 


* The Muslim who harms Muslims most is the one who asked about a thing so 
that it was forbidden because of his questioning, Bukhari I'tisam 3, Muslim, Abi 
Dawid, Mishkat. p. 42. This hadith was previously mentioned in the introduction 
and Chapter 57. 

* Mishkát, p. 270. Transmitted by Bukhari Tahajjud 4. Khan trans. 1I:128. This 
hadith refers to the Prophet's allowing people to pray the special night prayers at 
home during Ramadan, and was cited in the introduction and Chapter 60. 

* This is a reference to the technical syllogistic method of juridical qiyds. 

* The idea of "condition" (shart) is a fairly technical one discussed in works of 
usu! al-fiqh and varying somewhat from one legal school to another. A discussion 
of the term may be found in al-Thanavi, Muhammad, al-Kashshaf fi Istilahat al- 
Funün, (Calcutta, 1862), 754. 
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so that they based the dispensation to remain seated during prayer 
(while at sea) on this, while they set the amount of water at ten by 
ten.’ 

Whenever the law made the beneficial purpose understood in a 
case and we find this (same) beneficial purpose in another case; 
then we should recognize that the pleasure of God is connected 
with it in its own right, not by the particularities of that case, in 
contrast to the determined amounts, for there God’s pleasure attaches 
to these determined amounts themselves. To elaborate this; when 
someone does not perform the prayer on time it is a sin, even if at 
that time he is occupied in the remembrance of God and other 
acts of worship. The person who does not pay the tax incumbent 
on him but spends more than that amount in good works, still 
commits a sin. Likewise to dress in silk and gold in privacy where 
it won’t wound the hearts of the poor, nor lead people to be more 
worldly, and when luxury is not intended by it, still is a sin; likewise 
to drink wine with the intention of medicinal use, when there is 
neither immoral purpose nor abandonment of the prayers—is still 
a sin because the pleasure and anger of God are connected to those 
acts themselves, even if the essential goal was to avert people from 
sin and to bring them to the beneficial purpose. God knew, however, 
that the regulation of the community would not be possible at that 
time except through compelling these very acts and forbidding them, 
and thus he directed His pleasure and anger to them in themselves, 
and this was recorded among the Highest Council. 

This is in contrast to someone who wears the finest wool which 
is better and more costly than silk, and who uses vessels of ruby, 
for he does not sin by those actions in themselves. However, if 
breaking the hearts of the poor, leading other people to do these things, 
or seeking luxurious living are the result, then he is far from the mercy 
of God because of these sins, and if not, then he is not. 

Wherever you find the Companions and the Successors doing 
something which resembles setting specific quantities,’ their intent 
was only to clarify the beneficial purpose and to incite to it, and 
to clarify the evil and to deter against it. They only brought out 


7 The size of a pond whose water may be considered pure for the ritual bath 
according to some Hanafi jurists. See Hujjat Allah al-Baligha 11:183-183 “Rules 
About Water.” 

* Such as in defining the length of a “journey” as being a specific distance. 
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this case by way of exemplification, and they did not mean to 
specify by it,’ for they only had in mind conveying the meanings, 
although on the surface the matter is confusing. 

Whenever the divine law allows exchanging a set thing for its 
price, such as the two year old camel for a price according to one 
report; then even if we accept this report, this is also a type of 
setting a quantity, and this is because it is not possible to do a 
minute investigation into quantification in so far as this would lead 
to hardship. Rather, sometimes an amount is set for something 
common to many things, such as the two year old camel itself, for 
sometimes one such camel will be superior to another. Sometimes 
setting an amount by value sets a limit which is universal, such as 
setting the threshold for which a person’s hand would cut off for 
theft at something that has the value of a quarter of a dinar or 
three dirhems. 

Be informed that making things obligatory and forbidden (as 
such) are two types of assessment and this is because often what 
appears to be a beneficial purpose or a cause of evil has many 
forms. One form is settled upon to be commanded or forbidden 
because it is exact or because it is something whose status was 
recognized among the preceding religions, or because people strongly 
desired it. Therefore the Prophet, may the peace and blessings of 
God be upon him, excused himself saying, “I feared that it would 
become prescribed for you." And he said, "Were it not that I 
would be hard on my community I would have ordered them to 
clean their teeth (before every prayer).”'' Since this is the situation, 
it is not legitimate to construe something whose ruling was not 
stipulated by the textual pronouncement on the basis of something 
that was. 

As for being something being recommended or reprehensible,’ 
in these there are further detailed aspects. Whichever recommended 


* For example, when they set the distance traveled on “a journey" as being four 
burüd. 

' Hadith cited above in this Chapter. 

" Mishkát, p. 79. Bukhari Juma‘ 8, Tamanna 9, Saum 27, Muslim, Aba Dawid, 
Tirmidhi, Nasa’i, Ibn Majah, Muwtta', Ibn Hanbal. Hadith cited previously in 
Chapter 60. 

7 According to most schools of Islamic law there are five degrees of actions— 
compulsory, recommended (mandüb or mustahabb), neutral (mubáh), reprehensible 
(makrüh), and forbidden (haram). This therefore refers to two of the categories be- 
tween compulsory and forbidden. 
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thing the law-giver commanded per se, praised, and laid down as 
a customary practice for the people—has the same force as the 
obligatory. Any recommended thing in which the Prophet confined 
himself to explaining its beneficial purpose, or which he himself 
chose to do without establishing it as a practice (sunna), and with- 
out emphasizing its significance; remains in the state which it had 
before the legislation, and reward for it will be through the benefi- 
cial purpose found within it, not the performance of the action 
itself.” Likewise is the situation of the reprehensible according to 
this more detailed explanation. 

When you have really grasped this introduction it will become 
apparent to you that most of the analogies of which this group" 
are proud and on account of which they have become arrogant 
towards the group of the People of the Hadith lead to an evil con- 
sequence for them without their realizing it. 


? This distinction in Islamic Law is recognized as that between a confirmed prac- 
tice (sunna mu'akkada) and a non-confirmed practice (sunna ghair mu’akkada) of 
the Prophet. 

" Meaning those jurists who rely more on reason rather than on literal readings 
of revealed texts. 

5 Thus Shah Wali Allah is criticizing the excessive use of giyas, particularly if it 
is not strictly based on the Qur'àn and the hadith. 


CHAPTER 77 


The Way the Community Received the Divine Law from the 
Prophet, May the Peace and Blessings of God be Upon Him 


Be informed that the community received the divine law from the 
Prophet in two ways. 

1) The first of them is overt reception, which must be through a 
transmission which is either handed down from the beginning by 
a large number of continuous channels (mutawatir) or non-mutawatir. 

a) The mutawátir report may be word for word such as the great 
Qur'àn or like a small portion of the hadiths such as the Prophet's, 
may the peace and blessings of God be upon him, saying, “You 
will see your Lord.”' Or it may be a mutawátir report which has 
been handed down according to its meaning such as many of the 
rules of purity, prayer, the alms tax, fasting, the pilgrimage, buying 
and selling, marriage, and making war; about which Muslims do 
not differ with one another. 

b) Next there are the non-mutawátir reports of which the highest 
level are the mustafid, and these are things reported by three or 
more of the Companions, then the transmitters continued to increase 
until the fifth generation, and this is a type of report found in 
great numbers, and on it are based the chief issues of jurisprudence. 

c) The next category are the reports (khabar) judged sound (sahih) 
or fair (hasan) according to the hadith scholars known for their 
having committed many hadiths to memory, and the great ones 
among them. 

d) Next there are reports about which there is some controversy 
(among hadith scholars), so that some accept them while others 
do not. Those hadiths among them which are supported by parallel 


' Bukhá'ri Mawaqit 16, Tauhid 24, Muslim, Ibn Majah, Ibn Hanbal. Jarir ibn 
aAbd Allah said, "We were sitting with the Prophet of God, may the peace and 
blessings of God be upon him, and he looked at the moon on the night it was full 
and said, ‘You shall see your Lord as you see this moon and you will not be wronged 
in seeing Him and if you are able don't miss praying before sunrise and before it 
sets." 
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transmissions, or by the opinion of most of the knowledgeable 
scholars, or by clear understanding, must be acted upon. 

2) The second way of receiving the divine law is through indi- 
cation (dalala), and this is that the Companions observed the Prophet, 
may the peace and blessings of God be upon him, speaking and 
acting, and then they derived from that a ruling of “obligatory” 
and other rulings, so that they informed about that ruling, saying, 
“Such and such a thing is compulsory, while some other one is 
simply permissible.” Then the Successors likewise accepted this 
from the Companions, and the third generation recorded their le- 
gal opinions and judgments and strengthened the matter. 

The greatest ones in this type (receiving through indication) are 
‘Umar, ‘Ali, Ibn Mas‘td,’ and Ibn ‘Abbas,’ may God be pleased 
with them, but it is known that the conduct of ‘Umar, may God be 
pleased with him, was to seek counsel from the Companions and 
debate with them so that the ambiguous would become clear and 
assurance would come from that. Most of his legal opinions and 
judgments were followed in the East and the West of the earth, 
and this is the saying of Ibrahim* when ‘Umar died, “Nine-tenths 
of knowledge has departed," and the saying of Ibn Ma'süd, ““Umar 
was such that if he set us on a road we found it to be smooth.” 
*Ali, may God be pleased with him, usually did not consult, and 
most of his decrees were issued in Kufa, and usually only a few 
people reported them from him. Ibn Mas'üd was in Kufa, and his 
legal opinions were generally reported only by the people of that 
region. Ibn ‘Abbas used to use independent reasoning (ijtihad) after 
the era of the first Muslims and contradicted the latter in many 
rulings, and his companions among the people of Mecca followed 
him in this, so that most of the Muslims did not adopt those of his 
rulings which were not supported by other rulings. As for other 
than these four, whose transmission of hadiths was on the principle 
of using an indication, they didn't distinguish the pillar and the 
condition from the manners and the practices of the Prophet, and 


? Ibn Ma'süd, (d. 652/53) one of the first Muslims, a Companion of the Prophet 
who rose from humble origins to a position of authority. He migrated to Iraq and 
hence many Kufan jurists transmitted his hadith. 

3 [bn ‘Abbas (d. 687/88) another Companion and Meccan authority. 

* Ibrahim al-Nakhà'i, a Kufan authority. 

5 al-Darimi, II: 344, Fara’id. 

* The pillar of a legal obligation is an aspect which is indispensable for its per- 
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they only had a little to say when there was conflict among hadith 
reports, or an incompatibility of indications, such as Ibn ‘Umar,’ 
*A'isha, and Zaid Ibn Thabit, may God be pleased with them. The 
greatest in this type of receiving (through indication) among the 
Successors of Medina were the seven jurists,* especially al-Musayyab? 
in Medina, and in Mecca ‘Ata ibn Abi Rabàh,'? and in Kufa, Ibrahim 
(al-Nakha‘i), Shuraih,'' and al-Sha‘bi,’? and in Basra, al-Hasan. 
In each of these two ways (of receiving the divine law) there are 
gaps which are only restored by the other, and neither can manage 
without the other. 

As for the first (overt reception), among its defects are changes 
which entered into the reporting based on the meaning (of the 
hadith),'* and there is no guarantee against changes in the mean- 
ing. Among its faults are that the command may have been given 
with regard to a specific event, and the transmitter thought that it 
was a general ruling. Also among them are that the statement may 
have been made in the emphatic voice, in order that they would 
adhere to it, but the transmitter took it to be compulsory or for- 
bidding, while this was not the case. Therefore, whoever had legal 
acumen and was present on the occasion, inferred from the cir- 
cumstantial evidence the true state of the matter such as the say- 
ing of Zaid (ibn Thabit), may God be pleased with him, about the 
ban on the sharecropping contract and the sale of fruit before its 
proper ripening, i.e., that it is evident that this was in the nature 
of advice. 

As for (the defects of) the second type (reception through an 


formance to be fulfilled while a condition is an aspect of the situation which brings 
the legal obligation into effectiveness. For example, ritual purity is a necessary re- 
quirement (pillar) for the prayers, while a certain time of day being reached is a 
cause (sabab) for bringing the requirement to pray the appropriate prayer into effect 
These terms are discussed in the books on Islamic legal theory (usu! al-fiqh). 

7 [bn ‘Umar, (692/93) was the son of Caliph ‘Umar and a Medinan authority. 

* The seven early jurists of Medina who are particularly distinguished are Sa'id 
ibn Musayyab, ‘Urwah ibn Zubayr, Qasim ibn Muhammad ibn Abi Bakr al-Siddiq, 
Abū Bakr ibn ‘Abd al-Rahman Makrümi, Kharijah Zaid ibn Thabit, ‘Ubaid Allah 
ibn ‘Abd Allah ibn ‘Utba Ma'südi, Sulaiman ibn Yassar Hilàli. 

* [bn al-Musayyab (d. 712/13). 

? D. 114/15 A. H. 732/33 C. E. 

" Shuraih, the oldest Iraqi authority after Ibn Mas'üd, said to have been appointed 
judge of Kufa by ‘Umar. 

? D. 728. 

? Hasan al-Basri (d. 728). 

^ Rather than the literal wording. 
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indication), there entered into it the analogical reasonings of the 
Companions and the Successors, and their inferences from the Qur’an 
and the practice of the Prophet, and their independent reasoning 
(ijtihad) was not always correct in all circumstances. Sometimes 
the hadith didn’t reach one of them or reached him in such a way 
that it could not serve as a proof, so it was not acted upon. Then 
after that the true state of affairs was made know through the 
statement of another Companion, like the report of ‘Umar and Ibn 
Mas'üd, may God be pleased with them, about making the ablu- 
tion with earth after ejaculation. 

Often the leaders of the Companions, may God be pleased with 
them, agreed upon something because reason indicated its benefit 
(irtifaq). On that account the Prophet stated, “You should follow 
my sunna and the sunna of the rightly-guided caliphs after me." 
Therefore this (agreement of some of the Companions) is not one 
of the roots of legislation. 

Thus, whoever has gone deeply into the reports and the word- 
ing of the hadith will escape from pitfalls. Since the situation is 
thus, it is necessary for the one dealing with jurisprudence to be 
proficient in both movements and well-versed in both schools," 
and the best practices of the religion are those on which the ma- 
jority of the transmitters and the bearers of knowledge have agreed 
and in which the two methods coincide, and God knows better. 


5 *Umar ibn al-Khattab held that the ablution with sand was not sufficient for 
someone in a state of major ritual impurity who did not find water. Then ‘Ammar 
reported in his presence that he, had been with the Messenger of God (S) on a 
journey and had became ritually impure and did not find any water so that he rolled 
himself in the dirt and then mentioned this to the Prophet of God (S). The Prophet 
of God (S) said, "It would have been sufficient for you to have done thus," and he 
lightly struck his hands against the earth and rubbed both of them across his face 
and arms. Although *Umar did not accept that this was sufficient, this report became 
the more accepted at a later period. Bukhari Tayammum 8, Khan trans. 1:208-209. 
Nasa'1i Tahara 195, 199-201. 

^ Mishkat, Faith p. 44. From Nasa’i, Ibn Hanbal and al-Darimi. Tirmidhi IV:150 
#2816 ‘Ilm, 16 with the slight variation “he should follow my sunna. . ." 

" Expertise in both the reports themselves and the methodology for interpreting 
their legal implications. 


CHAPTER 78 


The Ranks of the Books on Hadith 


Be informed that there is no way for us to (obtain) knowledge of 
the divine laws and the rulings except through the report of the 
Prophet, in contrast to the case of the beneficial purposes, for these 
may be understood through experience, true reflection, surmisal, 
and so on. There is also no way for us to have knowledge of the 
sayings of the Prophet, may the peace and blessings of God be 
upon him, except by receiving reports which go back to him by 
successive links and transmission, whether they are in his, may 
the peace and blessings of God be upon him, words; or they are 
interrupted hadiths (mauquf) whose transmission was verified by a 
group of the Companions and the Successors, in so far as they 
were remote from taking the initiative to decide on something like 
that if there were not a proof text or sign from the law-giver. An 
example of this is transmitting an indication (dalala) from him, 
may the peace and blessings of God be upon him.' 

In this our time there is no way to receive these reports except 
to follow the literature written in the science of hadith, for today 
there is not to be found any report which is reliable unless it is 
written down. The books about hadith are of different ranks and at 
various levels and it is necessary to exercise care in recognizing 
their ranks. 

We hold that these collections are of four ranks with respect to 
accuracy and repute. 

1) This is because the highest types of hadith, as you learned in 
what preceded—are those confirmed from the beginning by many 
reports (tawatur), and the community agreed to accept them and 
to act on them. 

2) Next are those which are well-known and transmitted abun- 
dantly through numerous lines (mustafid). There remains no doubt 


' "Dalála" or indication, in the Islamic theory of signification refers to how an 
utterance may signify through various modes and logical implications. 
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worth considering regarding them, and the majority of the legal 
scholars of the garrison towns’ agreed on them, and in particular 
the learned scholars of the two sacred cities did not disagree with 
them, for Mecca and Medina were the location of the rightly-guided 
caliphs in the first generations and were frequented by the itiner- 
ant learned scholars generation after generation, so that it was unlikely 
that an obvious error would be accepted by them, or that it would 
become well-known and implemented within a large area and be 
reported by a large body of the Companions and the Successors. 

3) The third group of hadith are the ones whose chain of report- 
ers is sound or good, and is testified to by the scholars of the 
hadith, and they are not abandoned sayings which no one of the 
community holds to be true. 

4) As for (the fourth group which are) weak, invented (maudi*), 
interrupted in chain, or transposed (maqlub) in text, transmitted 
from unknown persons, or opposed to (a hadith) which the pious 
ancestors agreed on generation after generation; there is no way to 
uphold them. Thus, the accuracy resides in the compiler of the 
book having made a condition for himself the citing of what is 
sound and good, not transposed, anomalous (shddhdh),’ or weak, 
unless he provides an accompanying explanation of its status; for 
citing the weak hadith together with an explanation of its status 
would not detract from the book. 

The reputation (of books) consists of the hadiths cited in them 
being current among the hadith experts before their being recorded 
as well as after, and that the leading scholars (imams) of hadith 
even before the compiler used to relate them by multiple chains of 
transmission and present them in their compilations of traditions 
and hadith collections. Scholars coming after the compiler should 
have been devoted to transmitting the book, memorizing it, clarifying 
its obscurities, elucidating its uncommon words, analyzing them 
grammatically, sorting out the lines of transmission of its hadiths, 
inferring its juristic significance and seeking information about the 
biographical circumstances of the transmitters, generation after 
generation, until our present time, so that there doesn’t remain 
anything connected with it which is not investigated, except what 


? The garrison towns (amsár) where the early Muslims settled in the populated 
areas of Syria and Iraq and scholarship and legal schools developed in the second 
and third Islamic centuries. 

* A report from a single authority which differs from what others report. 
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God wills. The hadith critics both before the compiler and after 
him agreed to cite its hadiths, judged them to be sound, were sat- 
isfied with the opinion of the author on them, and accepted his 
book with praise and appreciation. The leading figures of jurispru- 
dence continued to derive rulings from its hadiths and relied on 
them, and devoted attention to them, and the general public also 
continues to believe in and honor them. 

In summary, when these two virtues are perfectly combined in 
a book it is of the first rank, and so on and so forth; and if these 
are completely absent it won’t be considered at all. Those at the 
highest degree of the first rank must reach the degree of multiple 
chains of transmission going back to the Prophet (tawatur), and 
those beneath must attain the degree of being well-known (istifada), 
and next is the degree of definite soundness (al-sihha al-qat'iyya), 
by which I mean that it is ascertained with full confidence through 
the science of hadith that it is "suitable for being acted upon" 
(mufid l-il-*amal).^ The second rank comes close to the degree of 
“istafada” or "either certain or conjectural soundness,” and thus, 
the matter descends. 

Investigation has established that only three books belong to the 
first rank: The Muwatta’, the Sahih of al-Bukhari, and the Sahih 
Muslim. Al-Shafi'i said, "The most sound book after the book of 
God is the Muwatta’ of Malik.’® and the experts in hadith studies 
agreed that everything in it is sound (sahih) according to Malik’s 
opinion and those who concurred with him. As for the opinion of 
other hadith scholars, no hadith interrupted just before reaching 
the Prophet and no interrupted hadith (munqati‘) was included in 
it, unless its chain went back directly to the Prophet through some 
other line, so that it is definitely sound due to this reason. In the 
time of Malik many Muwatta's were written in which Malik's hadiths 
were investigated and classified and their interrupted chains were 
taken directly back to the Prophet, may the peace and blessings of 
God be upon him, such as the books of Ibn Abi Dhi‘b,’ Ibn ‘Uyaina,* 


* Le., It does not lead to absolute certainty (mufid 1-il-‘ilm). 

* Shah Wali Allah’s cosmopolitan training in hadith while he studied in the Hijaz 
led him to accept the authority of Malik’s Muwatta’. Although Shah Wali Allah was 
of the Hanafi school of law, he allowed the competent person to choose according 
to reason (ijtihad) from among the rulings of any of the four schools. 

* Mursal. 

7 [bn Abi Dhi‘b (d. 774/775), a Medinan scholar and traditionalist. 

* Sufyàn Ibn ‘Uyaina (d. 813/14), a traditionalist. 
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al-Thauri,” and Mu'ammar,'? and others who shared the same teachers 
with Malik. More than one thousand men transmitted'' this book 
from Malik without an intermediary and people journeyed to Malik 
in search of knowledge from the farthest regions of the land, as 
the Prophet had foretold in his hadith." Among them were the 
most prominent legal scholars such as Al-Shafi‘i, Muhammad ibn 
al-Hasan (al-Shaibàni)," Ibn Wahb, and Ibn al-Qàsim,? and among 
them were the most adept at hadith such as Yahya ibn Sa‘id al- 
Qattan,'® ‘Abd al-Rahman ibn Mahdi!’ and ‘Abd al-Razzàq,'* and 
among them were the kings and princes such as (Harun) al-Rashid 
and his two sons. The Muwatta’ became famous in Malik’s life- 
time until at last its fame reached all of the lands of Islam, and its 
reputation continues to grow with the passage of time and interest 
in it only becomes stronger. The legal scholars of the garrison 
towns based their law schools upon it, even the (school of the) 
People of Iraq? on some points. The learned scholars continued to 
establish the authenticity of its hadiths and to mention hadiths which 
support it through other transmissions or through similar mean- 
ings. They continue to explain its unusual expressions, solve its 
problematic features, investigate its juristic significance, and do 
research on the hadith transmitters cited in it, to the greatest ex- 
tent possible. If you want the clear truth then compare the Muwatta’ 
with the Kitab al-Athar of Muhammad al-Shaibani and the Amali 
of Abü Yüsuf? and you will find between it and them the distance 
between the East and the West; for have you heard one of the 


? Sufyàn al-Thauri (d. 161 A. H. 777/8), a Kufan authority. 

? Mu'ammar ibn Rashid al-Azdi, author of Kitab al-Jami'. 

'" Haran al-Rashid (d. 799) was the Abbasid Caliph, and his two sons were later 
the caliphs, al-Amin and al-Ma'mün. 

? Shah Wali Allah refers to this hadith in his Musaffa, p. 3. The Prophet said, 
"Soon men will travel great distances in search of knowledge, but they will not find 
any scholar more knowledgeable than the one from Medina." Tirmidhi IV:152 #2821 
‘Ilm 18, Ibn Hanbal II:299. 

? Al-Shaibani (d. 803/4) a Kufan legal scholar. 

^ *Abd Allah ibn Wahb ibn Muslim al-Fihri al-Qurashi (743-813). Maliki hadith 
scholar from Egypt who studied in Medina. Wrote a Jami‘ work. 

'5 Ibn al-Qàsim (d. 806) a Medinan pupil of Malik who laid the real systematic 
foundations of Maliki law. 

'* Yahya ibn Sa'id al-Qattàn (d. 760). 

" *Abd al-Rahman Ibn Mahdi (d. 813/14). 

" *Abd al-Razzaq ibn Humàm 743-826. 

? A reference to the Iraqi legal school crystallized by Abū Hanifa. 

© Abū Yüsuf (d. 799) was appointed chief Qadi by Hardin al-Rashid. He had 
been a pupil of Abü Hanifa and wrote on fiscal and penal law. 
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hadith experts or the legal scholars taking an interest in or paying 
attention to those works? 

As for the two Sahih’s (of Muslim and Bukhari), the hadith schol- 
ars agreed that all of the uninterrupted hadiths going back to the 
Prophet, may the peace and blessings of God be upon him, in 
them are certainly sound, and that the (contents of) the two books 
reached their compilers in multiply-transmitted connected chains, 
and that whoever holds them in contempt is an innovator in reli- 
gion who is not following the path of the believers. If you wish 
the clear truth compare them with the book of Ibn Abi Shayba? 
and the book of al-Tahawi” and the Musnad of al-Khawarizmi” 
and between these two and the others you will find the distance 
between the East and the West. Al-Hakim™ supplemented them 
with hadiths which met the standards of these two, but which had 
not been mentioned in them, and I traced back what he had added 
and found that he was correct from one aspect and incorrect from 
another. This is because he found hadiths reported from the peo- 
ple cited by the two Shaikhs (Muslim and Bukhari), conforming 
to their criteria of soundness and reaching the Prophet, may the 
peace and blessings of God be upon him, through uninterrupted 
lines of transmission, thus he oriented his additions to both of 
them according to this aspect. But the two Shaikhs did not cite a 
hadith unless their teachers had discussed it among themselves and 
agreed to report it and declare it authentic, as Muslim indicated 
when he said, "I didn't mention here any of them (hadiths) except 
those that they had agreed on." However the major portion of (the 
hadiths) that (Hakim's) al-Mustadrak was unique (in citing) were 
obscure ones whose status was unrecognized in the time of the 
teachers of Muslim and al-Bukhari, even if they become well-known 
afterward) or they were ones about which the hadith scholars dis- 
agreed concerning the transmitters. The two Shaikhs, like their 
teachers, were careful in investigating the evidences for the hadiths 
in terms of whether they reached back to the Prophet, or were inter- 


? Abū Bakr ibn ‘Abi Shayba (d. 849), his book is Kitab al-Musannaf. 

? Abū Ja'far Ahmad ibn Muhammad al-Tahàwi (d. 933). 

? Abü'l-Mu'ayyad Muhammad ibn Mahmüd al-Khwarizmi (d. 1257), put together 
the so-called “Musnad of Abu Hanifa". 

* Al-Hakim al-Nisaburi (933-1014) wrote the book al-Mustadrak ‘ala al-Sahihain 
f-l-hadith. Mustadrak is a genre of hadith work in which the author conforms to the 
standards of predecessors in selecting hadith but adds ones which they did not cite 
conforming to these same standards. 
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rupted and so on, until the situation was clarified. Al-Hakim usu- 
ally relied on principles derived from the methodologies (of the 
hadith scholars) such as his saying, “Whatever reliable transmit- 
ters add (to a hadith) is accepted.” When people disagreed as to 
whether the hadiths went back to the Prophet, were interrupted at 
the level of a Successor, stopped at some transmitter, or were trans- 
mitted directly to the level of the Prophet, and things other than 
this; (he held that) the one who had preserved the additional ma- 
terial to the hadith was more authoritative than the one who had 
not done so. The truth is that often those defects which arose oc- 
curred through the hadith memorizers due to the chains of trans- 
mitters being interrupted and their having made them go back to 
the Prophet, especially because of their desire to have them go 
back uninterruptedly, and the importance which they gave to this. 
The two Shaikhs do not cite much of what al-Hakim does, and 
God knows better. It is these three books which the Qadi ‘Iyad’° 
gives attention to in al-Mashdriq** by clarifying their obscurities 
and correcting their copying mistakes. 

2) The second rank of books are books which don’t attain the 
rank of the Muwatta’ and the two Sahih’s, but which are next af- 
ter them. Their authors were well-known for their reliability, in- 
tegrity, memory and being deeply immersed in the laws of hadith, 
and in their books they were not satisfied to be lax about whatever 
they had set as conditions for themselves. Therefore those after 
them accepted these books as sound, and the hadith scholars and 
legal experts paid attention to them, generation after generation, 
and these books achieved a reputation among people. Some peo- 
ple were devoted to explaining their unusual (gharib)" hadiths, 
investigating the transmitters, and making inferences about their 
juristic significance, and upon these hadiths are based the general 
hadith sciences. They include the Sunan of Aba Dawid and the 
Jami‘ of Al-Tirmidhi and al-Mujtaba of al-Nasa'i.?* The hadiths of 
these books together with those of the first rank, are given atten- 
tion by Razin in Tajrid al-Sihah” and Ibn al-Athir in Jami‘ al- 


?5 <lyad ibn Misa, 1088-1149. A Maliki scholar. 

© Mashariq al-Anwar ‘ald Sihàh al-Athàr (Cairo: Matba‘a al-‘Atiqa, 1973). 

77 A hadith resting on the authority of only one Companion. 

2 Al-Nasa’i, Ahmad ibn Shu‘aib (830—915). His book is called al-Sunan, al-Mujtaba 
is the condensed version of this work by al-Suyüti. 

? Razin ibn Mu'àwiya d. 1140 author of Tajrid al-Sihah al-Sitta. 
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Usual, and the Musnad of Ahmad (ibn Hanbal) is generally included 
in this rank, for Imam Ahmad made (his book) a basis for discern- 
ing the sound and the faulty saying, “Don’t accept what is not in 
it (my book).” 

3) The third rank is comprised of those Musnad, Jami‘, and 
Musannaf works? compiled before al-Bukhari and Muslim, during 
their time, and after them which combine the sound, the good, the 
weak, and the recognized (ma‘raf) and the uncommon; the anoma- 
lous and the objectionable (munkar); the erroneous and the cor- 
rect; and the confirmed and the transposed. They do not have the 
same reputation among the learned scholars, even if they are not 
given the designation of "absolute rejection." The learned religious 
scholars have not given much currency to those hadiths found 
uniquely in these works, and the hadith scholars have not carried 
out major investigations into their soundness or faultiness. Among 
these books are the ones for which no linguist has rendered the 
service of explaining its rare expressions, nor has any legal scholar 
worked to reconcile it with the opinions of the pious ancestors, 
nor has any hadith scholar explained its problematic (mushkil) hadiths, 
nor has any historian made mention of its transmitters. I do not 
refer to those recent authors who are hair-splitters; rather I am 
speaking of the early leaders (imams) of the hadith scholars. Therefore 
their books have remained obscure, unknown, and undistinguished, 
such as the Musnad of Abii ‘Ali, the Musannaf of ‘Abd al-Razzaq,” 
the Musannaf ? of Abi Bakr ibn Abi-Shayba,'* the Musnad of ‘Abd 
ibn Humayd,” al-Taydlisi,*° and the books of al-Baihaqqi,”’ al-Tahawi,? 
and al-Tabaràni.? The goal of these authors was to collect whatever 


? A musannaf is a collection of hadiths arranged in chapters (bab, abwab) according 
to different topics. A musnad is arranged according to the names of the transmitters, and 
a jami‘ is a hadith work which contains hadiths on the whole range of topics. 

3" Abu ‘Ali al-Bazzàz (d. 1034). 

? Ibn Hammam al-Himyari 743?-827. 

5 A musannaf is a collection of hadiths arranged in chapters (bab, abwab) ac- 
cording to different topics. 

* Abū Bakr ibn Abi Shayba, 775/6-849, author of Kitáb al-Musannaf fil-ahadith 
wa-l-athar (Hyderabad: Matba‘a al-‘Ulum al-Sharqiyya, 1966). 

*> A Hanbali scholar, d. 863/4. 

* D, 818. 

? A]-Baihaqqi, Ahmad ibn al-Husain (944-1066). Especially a/-Sunan and Shu'ab 
al-Imán (Beirut: Dar al-Kutub al-‘Ilmiyya, 1990). 

?' Al-Tahawi (d. 933) was a Hanafi scholar who wrote on hadith. 

3 Sulayman ibn Ahmad al-Tabarani (d. 970/1) wrote three works, Mu‘jam Kabir, Mu‘jam 
Ausat, and Mu‘jam Saghir, (al-Madina, 1968), ed. ‘Abd al-Rahman Muhammad *Uthmàn. 
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they found, not to extract the best, nor to refine them, nor to make 
them more accessible for use. 

4) The fourth rank are those whose authors after long centuries 
sought to gather hadiths which were not found in the first and 
second ranks of books, and these were in obscure Jami‘ and Musnad 
works, then they brought them to light. These had been transmitted 
from those whose reports the hadith scholars did not record, such 
as many of the jabbering preachers, heretics, and unreliable persons, 
or they were traditions (athàr) of the Companions and the Succes- 
sors, or reports of the Children of Israel, or from the philoso- 
phers and preachers, which were mixed by other transmitters with 
hadiths of the Prophet, may the peace and blessings of God be 
upon him, mistakenly or deliberately. Or they were interpretations 
of the Qur'an or the sound hadiths, so that a group of righteous 
people transmitted their sense not realizing the abstruseness of the 
science of transmission, and therefore they made these ideas into 
hadith going back to the Prophet. Or these were concepts under- 
stood from the indications of the Qur'an and the sunna which they 
deliberately made into completely independent hadiths, or there 
might have existed an assorted group of various hadiths which 
they combined into one hadith, as a uniform narration. The place 
to find such hadiths is the Kitab al-Du'afa? (The Book of the Un- 
reliable Hadiths) of Ibn Hibban,*! a/-Kamil of Ibn ‘Adi,* and the 
books of al-Khatib," Aba Nu'aym,^ al-Jüzaqani,? Ibn *Asàákir,'ó 
Ibn al-Najjàr," and al-Dailami,* and the Musnad of al-Khwarizmi? 


?' These “reports of the Children of Israel" or “Isra‘iliyyat”, represent a corpus of 
legendary material from which stories and beliefs were incorporated into Islam, hence 
they are suspect. 

^! [bn Hibbàn (d. 965), a Shafi‘i traditionist of Khurasan. 

? Abu Ahmad ‘Abd Allah ibn ‘Adi (d. 975-6) wrote al-Kamil fi-Du‘afa’ al-Rijal. 

? Al-Khatib al-Baghdadi (d. 1070-71) was a Hanbali who changed to Shafi‘ism. 

^ Abū Nu‘aym al-Isfahani (948-1038) author of Hilyat al-Auliyd’ and a Kitab al- 
Du'afa? 

55 al-Juzajani, Ibrahim ibn Ya‘qub al-Juzajani (d. 870). A Syrian who wrote on 
the reliability of transmitters. A Kitab al-Du‘afa’ by him is mentioned in Ibn Hajar’s 
al-Tahdhib. Juynboll Muslim Tradition (Cambridge: Cambridge University Press, 1983), 
239, or perhaps Husain b. Ibrahim al-Jauzaqàni, d. 1148/49 who according to Azmi 
compiled the first collection of spurious hadith. 

* [n his Ta’rikh Dimashq. 

^ Author of Dhayl Ta’rikh Baghdàd 1118—1245. 

? [n his Musnad al-Firdaus 

? al-Khwarizmi, Muhammad ibn Mahmud, Jami‘ Masdnid al-Imàm Abi Hanifa. 
(Hyderabad 1332). 
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is almost of this rank. The best of this rank are those which are 
weak but equivocal, and the worst are those which are fabricated 
and whose word order is transposed?? and which merit the strongest 
denial. This rank is the subject of the book a/l-Maudi‘at (The Fab- 
rications) of Ibn al-Jauzi.^! 

5) There is also a fifth rank including what is widespread among 
the legal scholars, the Sufis, the historians and so on, and it has 
no basis in these four ranks. This includes the interpolations of 
those insolent about their religion, who know its language and invent 
strong chains which cannot be invalidated, and eloquent sayings 
which seem to issue from the Prophet, may the peace and bless- 
ings of God be upon him, and thus they have provoked in Islam a 
great misfortune. However the brilliant minds among the People 
of the Hadith have adduced things like this on this basis of the 
recensions and the context in which these are used and they have 
torn away the veils and exposed the flaws. 

As for the first and second ranks, it is upon them that the hadith 
scholars rely, and it is within the sanctuary of these two ranks that 
their grazing ground and pasture lies. As for the third rank, no 
one undertakes implementing them and holding them to be accurate 
except the rare brilliant ones who have memorized the names of 
the transmitters and the defects (in the isnads) of the hadith, although 
indeed sometimes supporting evidence for the text or meaning of 
other hadiths can be taken from these. “God made for everything 
a measure.” 

As for the fourth rank, being preoccupied with collecting them 
or deriving from them is a sort of hair-splitting of the latter day 
writers. If you want the truth, sects of innovators among the 
Rafidites? and the Mu'tazilites and the others were capable, with 
the least effort, to extract from these evidence for their points of 
view. However, referring to such hadiths for assistance during the 
disputations of the scholars of hadith is not correct, and God knows 
better. 


? Maglüb. 

* [bn Qayyim al-Jauzi d. 1201. 

? Quran 65:3. 

5 The Rafidites were an extremist Shi‘a faction. 
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The Manner of Understanding What is Meant by the 
Utterance (Kalam) 


Be informed that the speaker’s expression of what is in his mind 
and the hearer’s understanding of this occur at successive levels 
in terms of clarity and obscurity. 

The highest of them is what has explicitly stated within it the 
confirmation of the ruling which was designated by it; and the 
utterance was intended to convey this information, and cannot have 
any another meaning. 

Following this (in clarity) is something which is lacking one of 
three qualifications 

1) The ruling is established by a general designation taking in 
a group of designations inclusively or interchangeably such as “peo- 
ple,” “Muslims,” “nation,” and “men,” or by demonstrative pro- 
nouns when their referent is general, or by things described by a 
common description, or denied by the “lā” of absolute negation, 
for often the general entails a specific designation. 

2) The utterance was not uttered to convey that information but 
this was entailed by what was said, such as “excellent Zaid came 
to me,” in relation to his being excellent, or “O poor Zaid,” in 
relation to establishing his poverty. 

3) The utterance may also be interpreted in another sense such 
as the homonym, something which has a literal meaning and a 
commonly recognized metaphorical sense; and something which 
might be known through example or category, but is not known 
by a comprehensive exclusive definition. An example is the term 
“journey,” for it is known that an example would be leaving Medina 
with the goal of Mecca, and it is known that among such move- 
ments may be pleasure trips or frequent comings and goings due 
to needs in which a person returns to the village on the same day, 
and there may be a journey; while the differentiating limit and the 
common ground between two individual instances is not known. 
Another example is the demonstrative pronoun or the pronoun, 


» 66 
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when there is a mutual applicability in the referential context, or 
in which the relative pronoun may refer to both things. 

Then following this level is what the utterance connotes beyond 
the explicit wording in it, and the major types of this are three. 

1) The first is the import (fahwa) of the utterance, and this oc- 
curs when the utterance conveys an understanding about some- 
thing which it does not explicitly state through the sense bearing 
on the ruling. For example, (the Qur'anic injunction) “Don’t even 
say ‘uff’ to them (your mother and father)."' From this is under- 
stood the forbidding of striking the parents, a fortiori;? and for 
example, “Whoever eats during the day in Ramadan must make 
up for it.” From this is understood that what was meant is any 
breaking of the fast, and eating was only specified because this 
form is the first to come to mind. 

2) The second is entailment (igtidà?) and this is that it (the 
wording) conveys an understanding of meanings through a mean- 
ing being associated with (an expression) used in it, on the basis 
of customary, rational, or legal (usage). For example, "he set free" 
or "he sold" both require that previously someone owned some- 
thing; “walking” entails the soundness of the legs; “praying” en- 
tails that a person be in a state of ritual purity. 

3) (The third is) indirect allusion (imd’). This is when the in- 
tent is conveyed through expressions conveying the related impli- 
cations, so that the rhetoriticians mean by this combining the 
expression with the related implication which is additional to the 
basic meaning. Thus the utterance conveys its related implication, 
for example, restriction; through a description or condition indict- 
ing that the ruling is nullified if these are not present, in those 
instances where neither the form of the question nor the expres- 
sion of an obvious instance nor the explanation of the benefit of 
the ruling, is meant. Indirect allusion is also meant by what is 
understood as being in the nature of an exception, a statement of 
extent (until, or up to), or the specification of a number 


! Qur'àn 17:23. 

? Discussed in Wael Hallaq, "Non-Analogical Arguments in Sunni Juridical Qiyás", 
Arabica (36, 1989): 286-306. 

? Hadith 

* For example, qualifying a particular breed or type of animal rather than a whole 
species, when the ruling is not meant to be generalized. 

5 Statements which qualify a command by "except for such and such," "up to 
such and such a limit or extent," or which specify a certain number. 
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A condition for considering “indirect allusion” is that contradiction 
should occur according to the convention of the users of the language. 
For example, (if someone says), “Give me ten except for one,” and 
then, “Give me only one,” this will be judged a contradiction according 
to most people. As for that which is only be comprehended by those 
of utmost expertise in semantics, it should not be taken into account. 

Then, following this level is whatever is inductively deduced by 
syllogism (istadalla) from the content of the utterance, and the 
majority of this falls within three categories. 

1) Inclusion through generalizing, such as saying “a wolf has 
fangs” and that “everything having fangs is unlawful to eat,” and 
its proof is through the conjunctive syllogism® and this is the Proph- 
et’s, may the peace and blessings of God be upon him, saying, 
“Nothing was revealed to me about donkeys except for this single 
and comprehensive verse, “The man who does an atom’s weight 
of good shall see it and the one who does an atom’s weight of 
evil shall see it.’”’ In this category is the inductive inference (istidlal) 
of Ibn ‘Abbas using God’s, may He be Exalted, saying, “With 
their guidance, be guided,"* and His saying, may He be Exalted, 
“David thought that we had put him on trial but he asked forgive- 
ness of his Lord, and he fell to the ground kneeling and was sin- 
cere in repentance,” when he (Ibn ‘Abbas) said, “your Prophet 
was ordered to follow him (David).”!° 

2) Deduction (istidlal) through logical entailment (mulazama) 
or logical exclusion (munafa)—for example, “If the single (witr) 
prayer had been compulsory it would not have been performed 
while mounted; however it may be performed this way.'! Its proof 


* Qiyds Iqtirani. A conjunctive syllogism is of the type that if the two initial 
premises are true then a third may be deduced. If all A's are B and all B's are C 
then all A's are C. 

7 Bukhàri Manaqib 28, Khan trans. [V:537. The verse is Qur'àn 99:7-8. 

* Qur'àn 6:90. In the previous verses seventeen prophets were named and Muhammad 
was told to be guided by them, therefore, Ibn ‘Abbas’ derivation was that people 
should be guided by Muhammad. 

? Qur'àn 38:25. 

10 Bukhari Anbiya’ 39, Khan trans. IV:419; Tafsir 6:5, 38:1, Ibn Hanbal. That is, 
the Prophet was ordered to follow David. This refers to the prostration which Mus- 
lims may perform at the recitation of the verses of the Qur'àn concerning David's 
prostration which occur in the Qur'anic Chapter Sad 38:25. 

! The non-compulsory prayers can be performed while mounted. Logical exclu- 
sion works by comparing the statements: i.e., “The witr prayer can be performed 
while mounted." "The obligatory prayers cannot be performed while mounted." 
Therefore by exclusion witr cannot be compulsory. 
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is through the conditional syllogism and of this type this God’s, 
may He be Exalted, saying, “If there had been in them (heaven 
and earth) Gods other than Allah, they (heaven and earth) would 
have been corrupted.”'* 

3) Analogical reasoning (giyds) and this is correlating one case 
to another case through a rationale for legislation (‘illa) which is 
shared by both of them such as that there is ribá" in chick peas 
just like there is in wheat.'* And among them is his, may the peace 
and blessings of God be upon him, saying, “Do you think that if 
your father had a debt and you paid it off that it would be paid off 
in this way?” He answered “Yes.” The Prophet said, “Then you 
can also make the pilgrimage on his behalf,"? and God knows 
better. 


12 Qur'àn 21:22. 

13 This interpretation of usury (ribd) here is that barter of foodstuffs against a 
like commodity is only permissible when offerings on both sides are exactly equal 
in weight or quantity and when delivery on both sides was immediate. 

14 Wheat is mentioned in this context in a hadith cited in Muslim Masàqà 83, 
Tirmidhi, Nasa?i, Ibn Majah, Ibn Hanbal. 

5 Le., on the deceased father's behalf. Indicting that the idea of a "debt" is the 
common ‘illa. See R. Brunschvig, "Raisonnement par analogie" Studia Islamica 34 
(1971):67. Nasà'i Hajj 11, Ibn Hanbal IV:5. Previously cited in Ch. 68. 


CHAPTER 80 


The Manner of Understanding the Legal (Shar‘i) Meanings 
From the Qur'an and the Sunna 


Be informed that the wording indicating God’s pleasure and anger 
is love and hatred; mercy and cursing; nearness and distance; and 
the attribution of the act to the ones with whom God is pleased or 
displeased; such as the believers and the hypocrites, the angels 
and the devils, and the people of Heaven and those of Hell, by 
commanded and forbidding, by the explanation of the requital re- 
sulting from the action, by the comparison to something custom- 
arily praised or blamed, and by the Prophet’s, may the peace and 
blessings of God be upon him, giving importance to doing it or 
avoiding it despite the presence of motives for doing it. 

As for the distinction between the degrees of pleasure and an- 
ger as being compulsory, recommended, forbidden and reprehen- 
sible; the clearest of them is what clarifies the condition of its 
opposite, as in “the man who does not contribute the alms tax will 
find his wealth represented to him,”' and the Prophet’s, may the 
peace and blessings of God be upon him, saying, “And whoever 
does not do it, it does not matter.”? Next is wording like, “it is 
incumbent" and “it is not lawful" and the thing being made a pil- 
lar of Islam or of unbelief, or giving great emphasis to doing some- 
thing or not doing it, and (wording like), "This is not a manly 
attitude" or “This is not proper.” Then there are the rulings of the 
Companions and the Successors concerning these cases, such as 
the saying of ‘Umar, may God be pleased with him, “The prostra- 
tion when reciting the Qur'àn is not obligatory,” and the saying 
of ‘Ali, may God be pleased with him, “The witr prayer is not 
obligatory." Next is the status of the intended thing, for example, 


! On the Day of Judgment as two venomous snakes biting him and hanging around 
his neck. Bukhari Zakat 3, Tafsir 3:14, Ibn Majah, Muwatta’, Ibn Hanbal. 

? That is, there is no obligation to do it. 

3 When certain verses of the Qur'àn are read or recited which mention prostrating 
before God, Muslims are to prostrate once. 
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its being a completion of an act of worship, or a way to block 
something leading to sin, or its being something which comes under 
the topic of dignity and good manners. 

As for recognizing the reason for legislation, the pillar, and the 
condition; the clearest among them is what is provided by a tex- 
tual designation, for example, “Every intoxicating thing is forbid- 
den,” or “The one who does not recite the Umm al-Kitab? has not 
prayed," or, “The prayer of one of you is not accepted unless he 
performs the ablution." Or it is through an textual indication (ishara) 
or an indirect allusion (imã) such as the saying of a man, “I slept 
with my wife during (the day in) Ramadan,” and the Prophet, may 
the peace and blessings of God be upon him, said, "Then free a 
slave.'? Or as the designation of the prayer as consisting of stand- 
ing, bowing, and prostrating, gives the understanding that these 
are its pillars. 

The saying of the Prophet, may the peace and blessings of God 
be upon him, "Leave them (my leather socks), for I put them on 
when they (my feet) were clean,” gives the understanding of clean- 
liness being made a condition when putting on the socks.'? 

Therefore a ruling is frequently found accompanied by the pres- 
ence of something else, or it is not found when this is absent, so 
that in the mind it will be established that this thing is a reason 
for legislation, a pillar, or a condition of something. (This is) sim- 
ilar to what unconsciously enters the mind of a Persian speaker in 
recognizing the proper applications of Arabic expressions accord- 
ing to the practice and usage of the Arabs and their employing 
these in situations conjoined with circumstances, in that he does 
not comprehend (the meaning by convention) but rather his stan- 
dard is this very recognition (of the impinging contextual factors). 
Thus if we see that the law-giver whenever he prayed performed 


4 Muslim Ashraba 73-75, 64,69 Bukhari Adab 80 ahkàm 22 maghazi 60, Abū 
Dawud, Tirmidhi, Nasa'i, Ibn Majah, Ibn Hanbal. 

5 Umm al-Kitáb—"The mother of the book" refers to the Fatiha or opening chap- 
ter of the Qur'àn. 

6 Variant in Ibn Hanbal 1I:250, 457. 

? Bukhari Wudü', Haid, Muslim, Tirmidhi, Ibn Hanbal. 

* From this it can be inferred that breaking the fast induces a penalty. Abü Dawüd 
Saum 19, Ibn Hanbal II:281. 

? Bukhari Wud?’ 49, Libas 11, Muslim, Darimi, Ibn Hanbal. This hadith is cited 
in Mishkát, p. 103. 

10 That is, for it to be permissible to rub the leather socks rather than washing the 
feet during the ablution, the feet must have been washed before putting on the socks. 
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bowing and prostrations, and removed unclean things from him- 
self, and that he did this repeatedly; we can firmly decide that 
this was what was intended. If you want the truth, then this what 
is absolutely reliable in recognizing the individual properties. Thus 
if we see people collecting wood, and from it making something 
to sit upon, and calling it “the seat,” we can deduce from this its 
individual characteristics; and thus (we can) identify an anchoring 
point (manat)'! (for the ruling) depending (methodologically) on 
finding a relationship, or on probing and deleting. 

As for recognizing the goals on which the rulings are founded, 
this is a delicate science which only the person of subtle under- 
standing can penetrate and correctly comprehend. The legal schol- 
ars among the Companions had learned the principles of the acts 
of obedience and the sins from well-known things on which the 
religions present at that time agreed, such as the Arab polytheists, 
the Jews, and the Christians, so they did not have a need to know 
their rationale, nor to investigate what was connected with this. 

As for the rules of legislation, facilitation, and the rulings of 
the religion, they learned them from observing the occasions of 
the commanding and forbidding, as the companions of a doctor 
come to know the purposes of the medication which he prescribes 
by virtue of their lengthy association and practice along with him; 
and the Companions were at the high level in knowing these. Among 
this is the saying of ‘Umar to the man who wanted to combine the 
supererogatory prayer with the obligatory prayer, “Through this 
people have been destroyed before you,” so the Prophet, may the 
peace and blessings of God be upon him, said, “God has granted 
you the true opinion, O Ibn al-Khattab.”'? And there is the saying 
of Ibn ‘Abbas explaining the reason for the command to take a 
full bath before the prayer on Fridays, and the saying of ‘Umar, 


" “Takhrij al-Manát". The jurist in dealing with the reason for legislation (“illa) 
faces three problems. 1) Verification of the basis of the ruling. 2) Revising the “ia 
by isolating non-essential properties. 3) identifying the ‘illa (takhrij al-manát) in a 
case where the ruling was given without an apparent reason. See Wael B. Hallaq, 
"The Development of Logical Structure in Sunni Legal Theory." Der Islam, Band 
64 Heft 1 (1987): 42-67. 

'2 Previously cited in the introduction of this book. This hadith signifies that there 
should be some pause between the obligatory prayer and the supererogatory (naff) 
prayers. Aba Dàwüd 1,:263 #1007 Salat 188, with the specification of “People of 
the Book." Ibn Hanbal V:368, has a variant of the hadith. 
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“My Lord concurred with my judgment in three things," and the 
saying of Zaid ibn Thabit about the forbidden (future) sales (of 
fruit), “The fruit used to be struck by blight, splitting, blistering 
from the heat, and so on,"'^ and the saying of ‘A’isha, “If the 
Prophet had seen what the women are doing these days, he would 
have forbidden them from coming to the mosques just as the women 
of the Children of Israel were forbidden."'? 

The clearest way (of understanding the rulings) is: 

1) What is explained by the text of the Book and the Sunna. 
For example (from the Qur'àn), “And there is life for you in re- 
taliation (qisás), O men of understanding.”'® “God knew that you 
were deceiving yourselves, so He turned in mercy to you and for- 
gave you." “Now God has lightened your burden for He knows 
that there is weakness in you."'* “If you don't do it there will be 
a crisis on the earth and a great corruption."? “So that if one 
makes an error the other will remind her.””° And from the Proph- 
et's sayings, “He does not know where his hand has spent the 
night,"?' and “The devil spends the night in his nose."? 

2) Then comes the level of meanings that the Prophet pointed 
out or alluded to indirectly, such as his saying, "Be on guard against 
the two causes for being cursed,”? and his saying, "The draw- 
string on action is the two eyes.” 


13 That is, ‘Umar had given opinions about praying at the station of Abraham, the 
observance of veiling by women, and the treatment of prisoners at Badr. Later rev- 
elation corroborated these In the version reported in Bukhari trans. 1, 239—240 the 
third opinion was that given by ‘Umar to the wives of the Prophet concerning their 
behavior and then the Qur'an was revealed warning them. Bukhari Salat 32, Tafsir 
2:9, Sahih Muslim, IV:1280, Darimi, Ibn Hanbal. 

' Bukhari Buyü* 85, Ibn Hanbal V:190, Aba Dawad III:253 #3372 Buyü* 22. 

55 Bukhari Adhàn 163, Muslim Salat 144, Darimi, Tirmidhi, Muwatta’, Ibn Hanbal. 

16 Our'àn 2:179. In that retaliation (gisds) restrains random violence and blood- 
feuding. 

1? Quràn 2:187. 

18 Qur'an 8:66. 

9 Qur'àn 5:73. 

? Qur'an 2:282. 

?! Therefore he should wash his hands. Bukhari Wudü' 260, Muslim, Abū Dawid, 
Nasà'i Tirmidhi, Ibn Majah, Muwatta? Ibn Hanbal. Mishkat, p. 82. 

? Bukhari. Bad’ al-khalq, Muslim, Nasa’i. Meaning that the person must rinse 
the nose during the ablution to eliminate accumulated dirt. MisAhkát, p. 82. 

?3 These are being cursed for defecating under a shade tree or on a public thor- 
oughfare. Mishkat, p. 72-73. Muslim Tahara 68. 

24 When a person sleeps the ties controlling action are loosened, therefore ablu- 
tion must be performed after sleeping. Abu Dàwüd 1:51-52 Tahara 79. Ibn Majah, 
Darimi, Ibn Hanbal. Mishkat p. 70. 
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3) The next level is that which a Companion with legal acumen 
mentioned. 

4) Then comes the identification of the anchoring point (for a 
ruling)? in a way that it goes back to a goal which came to be 
considered, or something like it came to be considered, in a paral- 
lel case. 

There is no haphazardness in the (religious) command, so it is 
necessary to investigate why certain amounts are specified while 
others like them are not, and to investigate why the specifications 
of general referents are excluded—whether it is because their goal 
is voided, or whether it is due to the existence of some impedi- 
ment which was given preference when they conflicted—and God 
knows better. 


?$ See footnote 11 above. 


CHAPTER 81 


Judging Among Divergent Hadiths 


The basic principle is to implement every hadith unless inconsis- 
tency would preclude acting according to them all. In reality there 
can be no disagreement, except from our perspective. Thus if two 
opposing hadiths come to light under the topic of telling about an 
action of the Prophet, so that one Companion says that the Prophet, 
may the peace and blessings of God be upon him, did one thing and 
another says that he did something else, there is no conflict; for these 
two may both be considered permissible (mubah) if they fall under 
the heading of habit, not of religious observance; or one of the actions 
may be recommended (mustahabb) while the other is permitted, since 
there resulted from one of the actions the effects of drawing nearer to 
God and not from the other; or both of the acts may be recommended 
or compulsory and one is sufficient to fulfill the other when both come 
under the heading of drawing nearer to God. 

The memorizers of traditions among the Companions have made 
statements of this type about many of the practices of the Prophet 
such as his performing the witr prayer with eleven rak‘ats, or with 
nine or seven; and such as his praying the tahajjud prayer aloud or 
silently. It is according to this principle that it is necessary to judge 
the case of raising of the hands at the time of ritual prayer to the ears 
or to the shoulders; and to decide among the ways of making the 
Tashahhud' of ‘Umar, Ibn Ma'süd and Ibn ‘Abbas; and concerning 
the witr, whether it is composed of a single rak‘a or three rak‘as, and 
concerning the invocations commencing the ritual prayer,” and the in- 
vocations of the morning and evening, and the other causes? and times.‘ 


! Tashahhud is a portion of the ritual prayer in which the person declares, "I 
believe that there is no God but God and Muhammad is his Prophet," together with 
other declarations on which the phraseology of the three reporters differed here. 

? “Ad‘iya’ al-istiftah”. An invocation (du'à), based on the practice of the Prophet, 
which is recited at the commencement of the ritual prayer. 

? Causes are things which bring the rulings of the divine law into effect such as 
the time for prayer bring the necessity to pray into effect. 

^ Why and when the Prophet varied his practice. 
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The fact that there are two (apparently conflicting) hadiths may 
indicate a way to be rid of some hardship when a case had pre- 
ceded which caused this (hardship), such as certain features of the 
expiatory offerings,’ and the amount of the poll-tax for one who 
fights (against God and the Prophet), mentioned in a dictum (of 
the Prophet). 

Or there may be in this a hidden reason for legislation which 
categorizes as obligatory, or recommended, one of the acts at one 
time and the other at another, or requires a thing on one occasion 
and gives a dispensation in it at another, so it is necessary to study 
this deeply. Or one of them may be an ordinance as interpreted 
strictly (‘azima) and the other a dispensation; if the legal force 
was manifest in the first case and the consideration of hardship in 
the second. 

If a proof of abrogation comes to light, this should be upheld. If 
one of them is the account of an action and the other takes a 
report back to the Prophet, then if the report is not absolutely 
definitive in forbidding or compelling, nor is the report absolutely 
sure in going back to the Prophet, then both may have a bearing 
in some aspect. But if the report is absolutely definitive, bearing 
on the Prophet's, may the peace and blessings of God be upon 
him, specifying acting upon it or its being abrogated, then the 
contexts of these two hadiths should be researched. If there are 
two reports and one of them is explicit in conveying a meaning 
lacking in the other, and their interpretation is close, then this has 
a bearing on one of them being the explanation of the other. How- 
ever, if the interpretation is far-fetched it does not have any bear- 
ing on the other unless there is extremely powerful circumstantial 
evidence, or the interpretation was transmitted from a Companion 
of the Prophet who was also a man of legal acumen such as the 
saying of ‘Abd Allah ibn Salam about the hour (on Friday) when 
prayers are most likely to be answered, that it is just before sun- 
set, and Abü Huraira (refuted this) by reporting that prayer was 
prohibited at this time. The Prophet had said, "No Muslim stand- 
ing to pray asks Allah for something at that time .. .””? Thus ‘Abd 


5 These expiations for missed obligations may vary, for example, to free a slave, 
fast, feed the poor, and so on. 

$ The amount of jizya applied to various populations. 

? “But that his prayer is answered." Ibn Majah 1:360 Iqàma, 99, Bukhari Juma‘ 
37. The hour is said to be the last hour of the day on Friday so that the difference 
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Allah ibn Salam said, “When a person is waiting for the prayer, it 
is as though he is in prayer,” and this interpretation is far-fetched 
and would not have been accepted had it not be held by a Com- 
panion possessing legal acumen. 

What confirms an exegesis as far-fetched is that if it were pre- 
sented to sound minds without circumstantial evidence or its with- 
out having undergone belabored discussion, it would not be considered 
plausible, and if it is in opposition to a manifest allusion, a clear 
understanding, or a revealed textual source, then it is not permis- 
sible at all. 

Under plausible interpretations come: 

1) The restriction of a general statement when the customary 
practice has been to apply it to certain individual cases only in 
rulings similar to this one on these certain cases. 

2) Generalizing in a situation where the customary practice has 
been not to be overly particular, such as in praising and blaming. 

3) A generalization leading to the legislation being installed in 
a ruling after the principle of that ruling has been made clear; so 
that this comes to have the force of an unqualified proposition 
(qadiyya muhmala). An example is the Prophet's saying, “On 
whatever (land) the sky pours down (rain), the zakat of one-tenth 
applies,"* and his saying, "There is no alms tax on whatever is 
below five ausuq."? 

Among them (ways to deal with differing hadiths) is to reduce 
each hadith to one pattern if the anchoring reason (manát) ad- 
duced (for the *i//a) and the relevance (to the judgment) attest to 
this, and to interpret both of the hadiths as making an act repre- 
hensible or indicating permissibility, in a general way, if this is 
possible; or interpreting emphasis as functioning as a deterrent factor 
if this has been preceded by a disputation. 


His saying, “Carrion is forbidden (hurrimat) you,"'? 


refers to 


concerned whether the prayer meant was the sunset prayer which occurs just after 
sunset, or a supplication done before this prayer. 

* [n Arabic this phrase contains the general (ämm) word “mda”—“what is watered 
by springs." Bukhari Zakat 55, Muslim, Abū Dawid, Tirmidhi, Nasa’i, Ibn Majah, 
Darimi, Muwatta’, Ibn Hanbal. Bukhari Zakat 55, Muslim, Abū Dawid, Tirmidhi, 
Nasa’i, Ibn Majah, Dàrimi, Muwatta’, Ibn Hanbal. 

? Bukhari Zakat 4, 32, 42, 56, Sales 83. If these two hadith are combined there is 
a specification of the former by the latter which also contains the general word 
“ma” (what). 

© Quran 5:3. 
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eating it, while his saying, “Your mothers are forbidden to you 
(hurrimat),”'' refers to marrying them."? 

The Prophet’s, may the peace and blessings of God be upon 
him, saying, “The evil eye is a reality (haqg),"? means that its 
influence is proven while “The Prophet is true (haqq),”'* means 
he has truly been sent (by God). 

The Prophet’s, may the peace and blessings of God be upon 
him, saying, “Error and forgetfulness have been removed from my 
community," refers to the (removal of the) sins which occur in 
these states. 

His sayings, “There is no prayer except in a state of purity, 
"there is no marriage without a guardian," and “acts are only 
through their intentions,”'® refer to the effectiveness of these things 
not ensuing (without these factors) which the law-giver established 
for them. 

(The Qur'anic verse), "When you are going to perform the prayer 
then perform the ablutions,"? means if you are not already in a 
state of having made the ablution. 

These are evident, and they are not to be interpreted, because 
the Arabs used each of the words in them in this sense and they 
meant what was suitable for that context, and this is their lan- 
guage in which they do not find any words diverging from what 
is apparent. 

Then if two (hadiths) come under the scope of a fatwa (a legal 
recommendation) about an issue, or a judgment concerning a par- 
ticular case, and if there comes to light a reason for legislation 
(illa) which differentiates between the two, the judgment is to be 
made according to this rationale. An example is that a youth asked 
the Prophet about kissing in the case of someone who is fasting 
and he forbade it; and when an old man asked, he permitted it. If 


»16 


! Qur'àn 4:23. 

12 As discussed in al-Ghazzali, Mustasfa 11:187-188. 

'3 Bukhari Tibb 36, Libas 86, Abū Dawid, Tirmidhi, Muwatta? Ibn Hanbal. 

14 “Muhammad haqq” in Bukhari Tahajjud 1, Du‘at 9, Tauhid 8, 24, 35. 

5 [bn Majah Talaq—with slightly different wording (tajawaz) instead of "rufi'a.' 

16 This does not seem to be a hadith, per se, but is cited as synonymous with the 
hadith found in Bukhari Wudü', and explained in Ibn Hajar, Fath al-Bári X1I:329. 

1? Bukhari Nikah 36, Abū Dàwüd, Tirmidhi, Ibn Majah, Darimi, Ibn Hanbal. 

'8 Bukhari Bad? al-wahi 1, Iman 41, etc., Muslim, Abū Dawid, Tirmidhi, Nasa’i, 
Muwatta’, Ibn Hanbal. Cited in the introduction. 

19 Qur'àn 5:6. 
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the context of one of them and not the other indicates the exis- 
tence of a need or a persistent request on the part of the questioner, 
or its being an easing of the demand for perfection, or the repu- 
diation of the person who was too strict on himself, then the deci- 
sion will be made on the principle of (either) a strict interpretation 
(‘azima) or a dispensation (rukhsa).”° 

If there are two hadiths which present a solution to a person in 
difficulty or indicate two punishments for a criminal or two mon- 
etary expiations for the one who broke his oath; then the sound- 
ness of both hadiths is conceivable, although their abrogation is 
also possible. On this principle is the judgment about the woman 
who has a prolonged flow of menstrual blood who was sometimes 
given an opinion that she should take a full bath between every 
two prayers, and sometimes that she should calculate menstruation 
as lasting the number of days usual for her, or its being the days 
when a copious flow of blood is apparent, according to a report. 
She can choose between the two, for the usual length of the men- 
strual flow and the color of the blood, both of them, are proper 
signs for indicating menstruation for the fasting person. (And the 
Prophet gave the order about) giving food (to the poor) in the 
name of the man who died and had not made up for missing his 
fast, according to a report.?! The doubt of the person who thinks 
he has erred (in counting the rak'áts) in the prayer may be re- 
solved in one of two ways; either by trying to find out what is 
correct, or by counting only what he is sure of, according to a 
report.? The judgment in establishing lineage may be done through 
comparing physical features or by casting lots, according to a report.” 

If the proof of abrogation is forthcoming it must be applied, 
and abrogation can be known through the words of the Prophet, 
may the peace and blessings of God be upon him, such as his 
saying, "I had forbidden you to visit graves, but now you may 
visit them,”” or through recognizing the posteriority of one hadith 


20 <Azima principles are ones considered in the ideal sense as a priori. Their original 
rigor is maintained and they constitute the law as intended by God. When consid- 
ered with reference to the attenuating circumstances of life it is said that a rukhsa 
(dispensation) is given. 

?! Ibn Majah Siyàm 50, Tirmidhi. 

? He may have performed two, three, or four, but he assumes that the minimum 
(two) have been performed, in order to be sure. 

3 For example in hadiths reported in Bukhari Fara'id 1, Nasa’i Talaq 50. 

^ Mishkát, p. 369. Muslim transmitted it. Muwatta? Dahaya 8. 
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to the other when it is not possible to combine them. If the law- 
giver legislated a law, and then legislated in its place another without 
mentioning the first, the Companions with legal acumen recog- 
nized that the latter one abrogated the first. Or if hadiths disagreed 
and one of the Companions decreed that one of them abrogated 
the other, that one is presumed abrogated but is not conclusively 
abrogated. The opinion of the legal scholars, i. e., that whatever 
they found to be in opposition to the practice of their teachers 
was abrogated, is not conclusive. Abrogation in those things which 
they showed to be the changing of a ruling to another ruling, was 
in reality the coming to an end of the ruling due to the cessation 
of its reason for legislation (‘illa), or due to the cessation of its 
being an anticipated means (mazinna) of serving the intended pur- 
pose, or due to something arising which prevented its being a rea- 
son for legislation, or due to the emergence of the preference for 
another ruling on the part of the Prophet, may the peace and blessings 
of God be upon him, through a manifest revelation (wahi jali),? 
or through his individual reasoning—that is, if the previous ruling 
had also been arrived at through his independent reasoning. God, 
may He be Exalted, said, speaking about the Night Journey,”° “The 
statement which comes from Me cannot be altered.””’ 

When, however, it is impossible to reconcile (two contradictory 
traditions) or to explain them by each other, and when nothing is 
known of an abrogating factor, then contradiction is established. 
Then, if a preference for one of them emerges, either due to a 
quality in the chain of transmitters in its having had many trans- 
mitters, the legal acumen of the transmitter, the strength of the 
link to the Prophet, the clear evidence of its going back to the 
Prophet, the transmitter's being the one involved in the affair such 
as the one asking for the opinion or the one being addressed or 
the one carrying out the act; or due to a quality of the text in its 
being very emphatic and explicit, or in view of the fact that the 
ruling and its reason for being legislated are more in conformity 
with the rulings of the divine law, and it being a reason for legis- 
lation which is strongly relevant (for the rulings) and whose effec- 
tiveness is recognized, or due to an extrinsic factor in its being 


?5 The Qur'àn, as opposed to the Prophet's own ideas (wahi khafi). 
26 The Night Journey of Muhammad through the seven heavens. 
27 Qur'àn 50:29. That is, the hadith cannot abrogate the Qur'àn. 
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accepted by more of the knowledgeable people; then this ruling 
will be preferred, and if not then both of the hadiths will have no 
force. This is a hypothetical situation which is scarcely to be found.?? 

The saying of a Companion, “The Prophet commanded, forbade, 
judged and gave dispensations,” then his saying “we were ordered 
and forbidden,” then his saying, “such and such is the practice of 
the Prophet, and whosoever does this has disobeyed Abū Qasim,” 
then his saying, “this ruling of the Prophet, clearly going back to 
him,” and the Companion’s using methods of independent reason- 
ing in conceptualizing the reason on which the ruling is based, or 
in determining whether the ruling was compulsory or recommend- 
ed, or general or particular; and the Companion’s saying that the 
Prophet used to do such and such a thing—is clear in indicating 
that the action was done repeatedly, and the statement of another 
Companion that he used to do something else does not contradict 
it. His statement, “I used to keep company with the Prophet and I 
did not see him forbidding such-and-such,” and “we used to do it 
in his time,” clearly represent the sanctioning (tagrir) of an act” 
and do not constitute a ruling stipulated in either the Qur’an or the 
sunna. 

The wording of the hadiths may vary due to variations in the 
manner of transmission, and this is due to the process of transmit- 
ting the hadith according to its meaning, so if a hadith is brought 
forward and the reliable scholars are unanimous regarding its word- 
ing, then these are manifestly the words of the Prophet, may the 
peace and blessings of God be upon him. In this case it is possi- 
ble to make an induction (istidlal) on the basis of something com- 
ing early or being later (in the text) and its having a "Waw" or a 
“Fa,”! and so on, concerning expressions which are additional to 
the basic meaning. If the transmitters differ with a plausible dif- 
ference and they were of nearly equal status in legal acumen, 
memory, and number, then the obviousness (that these are the Proph- 
et's words) collapses, and only that meaning upon which they all 
concur can be deduced. The majority of transmitters attended to 


?3 That contradiction between two hadiths could not be reconciled or solved in 
some way. 

2 The Prophet. 

30 When the Prophet witnessed a certain action and did not forbid it. 

3! These are the two most common conjunctive particles in Arabic. "Waw" begin- 
ning a phrase means "and" while "Fa" can mean "so that," "then," "but," etc. 
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the main ideas of the meaning, not to the peripheral factors, and if 
their status varies the saying of the reliable one, that of the major- 
ity, or that of the person most acquainted with the story should be 
adopted. If the saying of someone reliable indicates their greater 
precision, for example the transmitter’s saying, “She said (‘A’isha), 
*He sprang up’ and she did not say, ‘he stood up’, and she said, 
‘he poured water on his skin’ and she did not say, ‘he washed,’” 
then it should be accepted.” 

If they disagree inordinately (on some points) and are otherwise 
close and there is no reason for preference, then the particulars in 
which they vary can be discounted. 

If the hadith which does not go back to the Prophet uninter- 
ruptedly, but is broken at the level of the Companion (mursal) is 
combined with circumstantial evidence, for example, it is supported 
by a hadith stopping at one of the Companions, or by a hadith 
whose chain is weak, or is made to reach the Prophet by some 
other hadith the reporters of which are different, or by the opinion 
of most of the knowledgeable people, or by a sound analogy, or 
by an allusion in a revealed statement, or if it is known that it 
was transmitted by a reliable authority; then it (this hadith) may 
be advanced as an argument, but it is lower in status than a trace- 
able hadith, and if (it is not supported) then it cannot be used. 

Similar is the case of the hadith whose transmitter is an impre- 
cise person, but against whom there is no charge, or whose trans- 
mitter is a person of unknown status. The preferable course is that 
it should be accepted if it is combined with evidence such as agreeing 
with an analogy or the practice of most of the knowledgeable peo- 
ple, and otherwise it should not be accepted. 

If a reliable transmitter is unique in reporting an addition which 
the silence of the rest does not preclude, then this is accepted; 
such as in tracing back the mursal hadith, or adding a person in 
the chain of transmitters, or mentioning the situation in which the 
hadith originated, the cause of its being transmitted, its prolixity, 
and its citing an extra sentence which does not alter the meaning 
of the text. If this (silence of the others regarding the addition) is 
impossible, such as in the case of the addition which changes the 
meaning or an unusual thing which would not customarily have 
been omitted; then it is not accepted. If one of the Companions 


32 A hadith cited in Muslim Musafirun 129. Trans. of Sahih Muslim, 1:357. 
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construes a hadith in a certain sense and has undertaken indepen- 
dent reasoning (ijtihàd) concerning this, then this is presumed cor- 
rect, on the whole, as long as no proof can be furnished against it 
(this interpretation). If ijtihdd was not used then this interpretation 
is strong, as in the case where an intelligent person who is knowl- 
edgeable about the language specifies (an interpretation) in the light 
of related circumstances and contextual evidence. 

As for the disagreement of the reports of the Companions and 
the Successors, if it is easy to combine them through certain ways 
previously mentioned, then well and good, and if not, then two or 
more opinions may be found concerning the case under discus- 
sion, and which of them is the most correct must be investigated. 
Part of the well-kept knowledge is knowing the source of the schools 
of thought of the Companions, so make an effort and you will be 
granted a portion of this, and God knows better. 


CHAPTER 82 


The Causes of the Disagreement of the Companions and the 
Successors Concerning Applied Jurisprudence (al-Furi‘)' 


Know that in the noble time of the Messenger of God, may the 
peace and blessings of God be upon him, law had not yet been 
put into writing. The mode of investigating legal rulings at that 
time was not like the investigative method of today’s jurists who 
make their greatest efforts in explaining the pillars, conditions, and 
principles governing” each matter as distinguished from other mat- 
ters on the basis of its indicant (dalil)? they posit hypothetical 
cases which they discuss and formulate definitions for whatever 
may be definable, and stipulate limits for whatever may be lim- 
ited, and so on with the rest of their accomplishments. 

As for the Messenger of God, may the peace and blessings of 
God be upon him, he used to perform ablution and the Compan- 
ions would see his manner of ablution and imitate it without his 
explaining what was a (necessary) pillar (rukn) and what was his 
preferred mode of behavior (adab).* He used to pray, and they 
saw his prayers so they prayed just as they had seen him praying. 
He performed the pilgrimage and the people noted the way he 
performed the pilgrimage and did as he had done. This was his 
usual way, may the peace and blessings of God be upon him, and 
he did not explain whether there were six or four obligatory as- 
pects to the ablution,? nor did he hypothesize that it would be 
possible that a person should do the ablution in any way other 


! This chapter opens the author's treatise a/-/nsáf fi Bayan Sabab al-Ikhtilaf (Cairo: 
Maktaba al-Tablighiyya, 1385) and continues to p. 10 of that work. 

? The pillars are the necessary elements of a ruling. The conditions are attributes 
or elements without which a ruling cannot be fulfilled, for example, purity is a 
prerequisite of prayer, and being impure nullifies prayer. 

3 Indicants are features of the textual ruling which signify the reason for or force 
of an injunction. 

^ Le., without his explaining what was obligatory (fard) or recommended as his 
practice (mustahabb). 

5 Hanafi’s hold that they are four; Shafi‘i’s, six. 
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than in an uninterrupted sequence, so that he should rule on the 
soundness or invalidity of this, except on rare occasions, The Com- 
panions only rarely asked him about these things. 

It is reported from Ibn ‘Abbas, may God be pleased with them 
(he and his father), that he said, “I never saw any group better 
than the Companions of the Messenger of God, may the peace and 
blessings of God be upon him. Up to the time of his death they 
only had asked him about thirteen issues, all of which were found 
in the Qur'àn. Among those issues were ‘They will ask you about 
the fighting in the sacred month. Say, fighting in it is a great sin,”° 
and ‘They will ask you about menstruation.’’ He (Ibn ‘Abbas) said, 
“They only used to ask about what would be beneficial for them."* 
Ibn ‘Umar said, “Don’t ask about things which have not yet arisen 
for I heard ‘Umar ibn al-Khattab curse someone who asked about 
something hypothetical." Al-Qasim said, “You are asking about 
things which we didn’t use to ask about and you are probing into 
things which we didn’t use to probe into. You are asking about 
things which we didn’t know about and if we had known them we 
would not have been permitted to keep them hidden.” It is re- 
ported from *Umar ibn Ishàq that he said, "Those of the Compan- 
ions of the Prophet, may the peace and blessings of God be upon 
him, whom I have met outnumber those who had passed away 
before me and I never saw any group more easygoing in behavior 
and more lacking in severity than them.” It is reported from ‘Ubada 
ibn Bisr al-Kindi, that he was asked about a woman who died 
while among a group of people where she had no guardian." He 
said, *I have met many groups of people who weren't as severe as 
you and who didn't ask about (these) issues the way that you do." 
Al-Darimi reported these accounts. '"' 

The Prophet, may the peace and blessings of God be upon him, 
was asked by people to give legal opinions about things as they 
came up, so that he gave opinions concerning them, and cases 


é Qur'àn 2:217. 

7 Quran 2:222. 

* Darimi 1:50. 

? Darimi 1:50. 

10 To wash her corpse for burial. 

I a]-Dàrimi, ‘Abd al-Rahmàn 797-869, from whose hadith collection Sunan (Beirut: 
Dar Ihya’ al-Sunan al-Nabawiyya, 197—) Shah Wali Allah draws a number of exam- 
ples in these pages. The ones cited above are drawn from hadiths in the chapter 
"The Repugnancy of Asking for Legal Opinions,” 50-51. 


416 BOOK VII 


were brought before him to adjudicate so that he judged them. He 
saw people doing something good so he praised it; or a bad thing, 
so he forbade it. Whenever he issued a legal opinion on some- 
thing, passed a judgment, or forbade an action, this occurred in 
public situations. Similar (was the procedure of) the two Shaikhs 
(Abt Bakr and ‘Umar), who when they didn’t have any authorita- 
tive knowledge (‘i/m) about an issue would ask the people for a 
hadith of the Messenger, may the peace and blessings of God be 
upon him. 

Abu Bakr, may God be pleased with him, said, “I didn’t hear 
the Messenger, may the peace and blessings of God be upon him, 
say anything about her,” i.e., the grandmother, and therefore he 
asked the people. After he led the noon prayer he asked, “Did any 
of you ever hear the Prophet of God, may the peace and blessings 
of God be upon him, say anything about the grandmother?” Al- 
Mughira ibn Shu‘ba (669/70) said, “I have." Abu Bakr said "What 
did he say?" He replied, "The Prophet of God, may the peace and 
blessings of God be upon him, accorded her one-sixth (as a share 
of the inheritance). Abü Bakr then asked, "Does any one else be- 
sides you know of this?" Then Muhammad ibn Salama said, "He 
has spoken truly." So Abü Bakr accorded the grandmother one- 
sixth as a share." 

(An example of the same type is) the story of ‘Umar asking the 
people about the case of the compensation for causing the death 
of a foetus, then his having recourse to the report of Mughira; !? 
and his asking them about the plague, then his accepting the re- 
port of ‘Abd Al-Rahman ibn ‘Awf,'* and likewise his having re- 


12 This hadith is reported in Darimi 11:359, Tirmidhi, Muwatta? and other collec- 
tions. 

'3 This was the compensation which Mughira reported that the Prophet had estab- 
lished, i.e., "I heard him judging that a male or female slave should be given as 
compensation (diya).” al-Bukhàri (Khan trans. IX:2-33. See al-Sháfi'i, ai-Risála, 263- 
264, for a discussion of this issue. 

^ During an expedition to Syria in 639 ‘Umar was informed that the country had 
been struck by a plague, and during consultation with other companions he did not 
obtain a definite answer concerning a precedent of whether he and his men shouid 
continued into the afflicted territory. Then ‘Abd ai-Rahmàn Ibn ‘Awf informed him 
that the Prophet had said, "If you hear that a territory is afflicted by plague don't 
enter it, and if you are in a place where plague strikes, don't flee from it." Shah 
Wali Allah, Musaffa 11:206-207. Bukhari Tibb 30, Muslim, Muwatta’ trans. Muhammad 
Rahimuddin (Lahore: Ashraf, 1980), 372—373. al-Shafi‘i, al-Risaála, 264. This hadith 
is referred to in Ch. 41 of the present work. 
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course to ‘Abd al-Rahman ibn ‘Awf’s report in the story of the 
Magians;" and the joy of ‘Abd Allah ibn Mas‘id at the report of 
Ma'qil ibn Yasar when it agreed with his opinion,'® and the story 
of Abū Musa turning back from the door of ‘Umar and ‘Umar 
asking him about the hadith and Abu Sa‘id’s bearing witness in 
his favor." Examples of this are well-known and abundantly re- 
ported in the two Sahihs and the Sunan." 

In summary, this was his noble habit, may the peace and bless- 
ings of God be upon him, and thus each Companion saw whatever 
God enabled him to see of his acts of worship, legal opinions, and 
judgments, then he committed them to memory, reflected upon them 
and recognized the reason for each thing due to the convergence 
of contextual evidence.'? Thus the Companions interpreted some 
things as being permitted and some as being abrogated due to tex- 
tual signs (amarat) and contextual evidence which satisfied them. 
What was most salient for them was the sense of confidence and 
assurance and they scarcely ever resorted to methods of legal rea- 
soning, just as you observe that Arabic speakers understand the 
meaning of a conversation among themselves as they become as- 
sured through declarations, signals and allusions, without their doing 
this consciously. The noble era of the Prophet came to a conclu- 
sion while the Companions were still proceeding in this manner. 

Once the Companions had dispersed among different regions and 
each one had become the exemplar for some region, new legal 
problems proliferated and questions began to arise so that they 


!5 *Abd al-Rahm4n reported that the Prophet had treated the Magians of Hajar 
according to the same rules as the People of the Book. Therefore the jizya tax was 
levied on them. Musaffa 11:167. Khan trans. Bukhari IV:253. al-Shafi'i, a/-Risala, 
265-6. 

16 Recounted in detail on the next page. 

Me According to a hadith Abu Misa al-Ash‘ari came to ‘Umar’s door and knocked, 
then went away when it was not opened. ‘Umar sent after him and asked, “why did 
you not come in?” Abi Misa replied that he had heard the Prophet say, "Ask per- 
mission to enter three times and if you are given it, enter, and if not, then leave.” 
‘Umar said, “Who can confirm this?” Abū Misa went to the mosque and found that 
Abia Sa‘id al-Khudri had heard the same statement. ‘Umar assured Abü Misa that 
he had not doubted his veracity, but rather he had dome this as a deterrent to the 
circulation of false, unconfirmed hadiths. Khan trans. Bukhari VIII:173; III:158. al- 
Shafi‘i, al-Risadla, 267. 

'8 The three most authoritative hadith collections of al-Bukhari, Muslim, and Aba 
Dawud. 

19 “Qara’in.” For the nuances of this term see, Wael Hallaq, “Notes on the term 
qarina in Islamic Legal Discourse", Journal of the American Oriental Society, 1989, 
475-480. 
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were asked to give legal opinions about these. Each one answered 
on the basis of his recollection of the texts or resorted to legal 
inference. If he didn’t find in his recollection or what he had de- 
duced something which could serve to respond he would try to 
figure it out based on his opinion and ascertain the rationale for 
legislation on which the Messenger of God, may the peace and 
blessings of God be upon him, had based the ruling in his textual 
pronouncements. Thus he would search for the rationale of the 
ruling wherever he could find it and would spare no effort in or- 
der to remain consistent with his, upon him be blessings and peace, 
intent. 

At this point disagreement of various types occurred among them. 


1) Among them are that one Companion heard a ruling of a 
judgment or legal opinion while another one did not, so that the 
latter used his own opinion to do ijtihàd about the case and this 
ijtihad could also turn out in various ways. 

A) One of them is that his ijtihad might turn out to concur with 
the hadith. An example of this is what Al-Nasa'i?? and others re- 
counted about Ibn Mas'üd, may God be pleased with him. He was 
asked about a woman whose husband had passed away without 
settling her dowry portion?! Then he replied, “I did not see the 
Prophet of God, may the peace and blessings of God be upon him, 
making a judgment in such a case," but they kept on coming one 
after the other and asking him for a month, and remained insis- 
tent. Finally he performed ijtihad based on his own opinion, and 
ruled that she should receive the dowry of his other wives, neither 
less nor more, and that she should observe the waiting period, and 
that she would inherit. Then Ma‘qil ibn Yasar stood up and testi- 
fied that the Prophet, may the peace and blessings of God be upon 
him, had ruled similarly in the case of another woman, so Ibn 
Mas'üd was overjoyed at this to a greater extent than he had been 
at anything else since accepting Islam.” 

B) The second way is that there may occur a case disputed be- 
tween two Companions and then the hadith comes to light in such 


?? al-Nasa’i, Ahmad ibn Shu‘ayb, 830/31-915. Compiler of one of the standard 
six collections. 

?! That is, they had not yet had conjugal relations. Abū Dàwüd I1:237 #2114 
Nikah 31, Tirmidhi, Nasà'i, Ibn Majah, Ibn Hanbal. 

22 Nasa'i, Nikah 68. 
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a way that it gets accorded the rank of being highly probable (ghalib 
al-zann) so that one of them retreats from his own reasoning in 
favor of the transmitted text. An example of this is what the Imams 
report about Abi Huraira, may God be pleased with him, who 
held that whoever got up in the morning in a state of ritual impu- 
rity could not keep the fast, until some of the wives of the Mes- 
senger of God, may the peace and blessings of God be upon him, 
informed him of a hadith which was contrary to his opinion, so he 
withdrew it.” 

C) The third is that a Companion comes to know of a hadith 
but not at that level which brings with it the rank of being highly 
probable (ghalib al-zann) so that he does not abandon his ijtihàd, 
but rather impugns the authenticity of the hadith. An example is 
what the masters of theoretical jurisprudence relate about Fatima 
bint Qais who testified before ‘Umar ibn al-Khattab that she had 
been divorced by the triple formula, and that the Prophet of God, 
may the peace and blessings of God be upon him, had neither 
granted her maintenance nor a dwelling. He rejected her testimony 
and said, “I will not abandon the Book of God” on the statement 
of a woman when I don't know if she is telling the truth or lying. 
A divorced woman will receive maintenance and a dwelling." ‘A’isha, 
may God be pleased with her, said to Fatima, "Don't you fear 
God!" i.e., because of her statement, “neither a dwelling nor main- 
tenance."? 

Another example of this type is that the two shaikhs (al-Bukhari 
and Muslim) reported that ‘Umar ibn al-Khattàb held that the ab- 
lution with sand was not sufficient for someone in a state of major 
ritual impurity who did not find water. Then ‘Ammar reported in 
his presence that he had been with the Messenger of God, may the 
peace and blessings of God be upon him, on a journey and had 
become ritually impure and did not find any water so that he rolled 
himself in the dirt and then mentioned this to the Prophet of God. 
The Prophet of God, may the peace and blessings of God be upon 


?5 al-Bukhari III:81 Fasting. When asked about Abū Huraira's ruling ‘A’isha and 
Umm Salama reported. “At times Allah’s Apostle used to get up in the morning in 
a state of jandba (ritual impurity after having had sexual relations). He would then 
take a bath and keep the fast.” Musaffa 1:239. 

?* For example, Qur'àn 65:6, "Lodge them where you are lodging" and 60:11, 
“Give to those wives who have gone away the like of what they have expended.” 

25 Sahih Muslim, trans. 11:772 #3524. The wording is slightly different in the main 
hadith collections. 
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him, said, “It would have been sufficient for you to have done 
thus,” and he lightly struck his hands against the earth and rubbed 
both of them across his face and arms.” However, ‘Umar did not 
accept this and the proof of it according to him was not estab- 
lished due to a concealed defect which he saw in it. Later that 
hadith became abundantly transmitted by many chains after the 
first reporter, and the suspicion that it was defective faded into 
obscurity so that they implemented it. 

D) The fourth of them is that the hadith hadn’t reached the 
Companion at all. For example, what Muslim related about Ibn 
‘Umar who ordered women to unbind their hair when they were 
doing the ritual bath. *A'isha heard this and said, “I’m amazed at 
Ibn ‘Umar—he commands women to unbind their hair, why didn’t 
he order them to shave their heads too! I used to take a bath to- 
gether with the Prophet of God, may the peace and blessings of 
God be upon him, using the same vessel, and I did no more than 
pour water over my head three times.""" Another example is what 
al-Zuhri mentioned about Hind, i.e., that she had not heard about 
the Prophet allowing women to pray during their menstruation, so 
she used to cry because she could not pray. 


2) Among (causes for disagreement among the Companions) are 
that they saw the Prophet carrying out an action, and some inter- 
preted it as a means of drawing nearer to God (qurba) and others 
as being (merely) ethically indifferent. An example of this is what 
the experts in legal theory relate about the ruling on tahsib (i.e., 
the stopping to sleep at a place called al-Abtah between Mina and 
Mecca when returning from Mina during the pilgrimage)—i.e., that 
the Prophet, may the peace and blessings of God be upon him, 
stopped there to rest. Abü Huraira and Ibn *Umar held that this 
was done by way of performing an act of worship and thus they 
took it to be one of the normative Hajj practices. On the other 
hand, *A'isha and Ibn ‘Abbas held that it was coincidental and not 
one of the practices of the pilgrimage.” 


?* Bukhari Khan trans. 1:208-209 Tayammum 8, Nasà'i Tahara 195, 199—201. 

? Muslim Haid 29, Ibn Majah Tahara 108, Ibn Hanbal. 

?$ Sahih Muslim. Arabic 11:951-952 #337-345, Siddiqi trans. 11:659-660 Hadiths 
#3005-3015. Ibn Majah, Ibn Hanbal. Shah Wali Allah prefers the latter in Hujjat 
Allah ai-Báligha II (Cairo: Dar al-tab‘ wa-l-nashr, 1952-3), 548 ff., "Account of the 
Farewell Hajj." 
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Another example is that the majority held that walking with a 
fast gait (ramal) during the circumambulations of the Ka‘ba was a 
normative practice of the Prophet. Ibn ‘Abbas held that the Prophet, 
may the peace and blessings of God be upon him, had only done 
this coincidentally due to a coincidental occurrence which was the 
polytheists’ saying that the fever of Yathrib had overcome the 
Muslims so that this was not a normative practice (sunna).? 

3) Among them are disagreements based on misconstrual (wahm) 
and an example is that when the Messenger of God, may the peace 
and blessings of God be upon him, made the pilgrimage people 
saw him, so that some of them held that he had entered the state 
of Ihràm for ‘Umra and then later performed the Hajj (tamattu*), 
while others said that he had entered /hram for ‘Umra and Hajj 
together (giràn) and some that he had entered the state of /hram 
for the Hajj only (ifrad).? 

Another example that Abu Dawud reported from Sa‘id ibn Khabir 
is that he said, “I said to ‘Abd Allah ibn ‘Abbas, ’O Ibn ‘Abbas, I 
am surprised at the disagreement of the Companions of the Mes- 
senger of God, may the peace and blessings of God be upon him, 
concerning when the Prophet began to observe the /hram. He re- 
plied, ‘In fact I am the most knowledgeable person about this. It 
occurred due to the fact that the Prophet only performed the Hajj 
once and out of this arose their disagreement. The Prophet, may 
the peace and blessings of God be upon him, set out (from Me- 
dina) on the pilgrimage and when he had prayed one rak‘a in the 
mosque of Dhu Hulaifa he entered the state of Ihram while he was 
sitting and made the exclamation ‘Labbaika’ when he had finished 
his two rak‘as, so that some groups of people heard him do this 
and I have preserved the recollection of his doing this. Then he 
mounted, and when his camel stood up bearing him he cried out, ‘I 
am at your service O Lord,’ and (other) people also saw that he 


? Bukhari Hajj 55, Muslim Hajj 247, Aba Dawid, Ibn Majah. This hadith was 
referred to in Chapter 75. 

? Ihram is the state of consecration maintained by the pilgrims during the greater 
(Hajj) pilgrimage to Mecca. There are three types of ihram. A pilgrim may declare 
the intention at the outset of remaining in the state of ihrām throughout both the 
period of performing ‘umra and Hajj without any break of the sanctified state (qirdn). 
The pilgrim may break the ihram state after the ‘umra and then resume it for the 
Hajj (tamattu‘). The pilgrim may perform only a Hajj without any ‘umra (ifrdd). 
This is discussed in Hujjat Allah al-Baligha II, Chapter “Account of the Farewell 
Hajj,” pp. 548ff. 
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did this. This is due to the fact that people were coming to him 
group by group so that some heard him say ‘Labbaika’ when his 
camel stood up bearing him, so that they said, ‘The Messenger of 
God, may the peace and blessings of God be upon him, began 
saying “Labbaika” when his camel rose up bearing him.’ Then the 
Prophet, may the peace and blessings of God be upon him, set out 
on the journey, and when he had climbed the heights of Baida’, he 
called out ‘I am at your service, O Lord’ and some of the people 
saw this so that they said, ‘He began saying “Labbaika” when he 
had climbed the heights of al-Baida'.' By God's oath he entered 
the state of /hràm at his place of prayer and said 'Labbaika' both 
when his camel rose up with him, and also when he reached the 
heights of al-Baida'.'"' 

4) Among the causes for disagreement are inattentiveness and 
forgetting. An example is that it is reported that Ibn ‘Umar used to 
say that the Prophet, may the peace and blessings of God be upon 
him, had made ‘Umra during the month of Rajab, then *A'isha heard 
this and judged that Ibn ‘Umar had been inattentive.” 

5) Among them are disagreements of judgment. An example is 
what Ibn ‘Umar or ‘Umar related from him, may the peace and 
blessings of God be upon him, about the dead person being tor- 
mented by the weeping of his family over him. Then *A'isha ad- 
judged that he had not construed the hadith properly. The Messenger 
of God, may the peace and blessings of God be upon him, was 
passing by the funeral of a Jewish woman whose family were weeping 
over her so that he said, "They are weeping over her while she is 
being tormented in her grave." He (Ibn ‘Umar) had supposed that 
the torment was causally related to the weeping, so that the ruling 
was generally applicable to the case of every dead person. 

6) Among them are their disagreement over the rationale for 
legislation behind the ruling, for example, standing up as a funeral 
procession passes. One opinion is that it is out of respect to the 
angels so it should be generalized to funerals of both Believers 
and Unbelievers. Another says that it is due to the awe of death, 
so it should be done for a Believer or a Unbeliever. Al-Hasan ibn 
*Ali, may God be pleased with both of them (he and his father), 


| Abu Dawid 1I:150 #1770 Manasik 21. 
? Ibn Majah Manasik 47, Bukhari ‘Umra 3, Tirmidhi, Ibn Hanbal. 
? Bukhari Jana'iz 12, 36; Muslim, Tirmidhi, Nasa’i. 
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said, “The funeral bier of a Jew was passing by the Messenger of 
God, may the peace and blessings of God be upon him, and he 
stood up because he disliked that it should be raised above his 
head,"* so that he considered that this applied only in the case of 
Unbelievers. 

7) Among them are their disagreeing over resorting to two con- 
flicting rulings. For example, the Prophet, may the peace and bless- 
ings of God be upon him, gave permission for temporary marriage 
during the year of Khaibar and the year of Autas, then he forbade 
it. Then Ibn ‘Abbas said, “The dispensation was based on an ex- 
tenuating circumstance and the prohibition came due to the cessa- 
tion of that circumstance, thus the prohibition remains in force.” 
The majority of the scholars held that the dispensation (rukhsa) 
had made it allowable and that the prohibition has now abrogated 
this. Another example is the Prophet's, may the peace and bless- 
ings of God be upon him, forbidding facing the Qibla while per- 
forming istinjà"* so that one group held this ruling to be generally 
applicable and not abrogated. Jabar saw him urinating while facing 
the Qibla a year before his death, so that he held that this abro- 
gated the previous prohibition. Ibn ‘Umar saw him relieving him- 
self with his back to the Qibla and his face toward Syria," so that 
he used this to refute their opinions. Another group combined the 
two reports, so that Al-Sha‘bi and others held that the prohibition 
applied in the particular circumstance of being out of doors, but 
that if the person were in a toilet, then there would be no impor- 
tance given to facing towards or having one's back turned to the 
Qibla. One group held that the Prophet's prohibition was definitive 
and universally in force, and that what he himself had done was 
possibly particular to his case only, so that it (the prohibition) could 
neither be considered abrogated nor limited to specific circumstances. 


* This story is found in Bukhari, Muslim, Nasa’i, and Ibn Hanbal, but none men- 
tion the phrase about his disliking the bier being raised above his head. Nadvi, Ara’, 
14-5. 

3 That is, Ibn ‘Abbas, had according to some reports, considered temporary mar- 
riage permissible in times of need, but then changed his opinion. Tirmidhi, chapter 
forbidding temporary marriage. Bukhari Khan trans. VII:36-37. 

** Istinja’ is cleaning oneself after fulfilling one’s natural needs. 

? Bukhari Khan trans. I:108. By facing Syria is meant facing Jerusalem, which 
some also considered to be forbidden. 

* In Musaffá 1, pp. 40-41, Wali Allah notes that al-Shafi‘i forbade both facing 
towards Mecca or Jerusalem while outside, not while indoors, while Aba Hanifa 
considered both reprehensible in all circumstances. al-Shafi‘i, ai-Risála, 217-218. 
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In summary, the opinions of the Companions of the Prophet, 
may the peace and blessings of God be upon him, varied and each 
one of the Successors learned whatever he was able from them, in 
like manner. Thus the Successor memorized whichever hadiths of 
the Prophet and opinions of the Companions he heard and thought 
them over, and he reconciled the variations in so far as he was 
able and preferred some opinions over others. Some of the sayings 
vanished from their consideration even though they had been re- 
ported from some of the most important Companions. For example 
the opinion reported from ‘Umar and Ibn Mas‘td concerning (the 
invalidity of) performing the ablution with sand on the part of a 
person who was ritually impure in the major sense (junüb),? faded 
away once the hadith reports from ‘Ammar and ‘Umran ibn al- 
Hasin and others became abundantly transmitted.” At this point 
each learned scholar among the Successors came to have his very 
own school, so that within every city there stood out a leading 
scholar like Sa‘id ibn al-Musayyab (712) and Salim ibn ‘Abd Allah 
ibn ‘Umar (725) in Medina, and after them al-Zuhri (742) and al- 
Qadi Yahya ibn Sa‘id (761) and Rabi‘a ibn ‘Abd al-Rahman (753), 
and ‘Ata’ ibn Abi Rabah (732) in Mecca, and Ibrahim al-Nakha’i 
(715) and al-Sha‘bi (c. 728) in Kufa, and Al-Hasan al-Basri (728) 
in Basra, and Tàwüs ibn Kaisàn (c. 720) in Yemen, and Makhil 
(730-736) in Syria. Thus God made people avid and desirous of 
their knowledge so that they learned from these scholars hadiths of 
the Prophet, legal opinions and sayings of the Companions; while 
they also learned from them their own legal opinions and verifica- 
tions. Those who needed legal opinions would consult them, legal 
issues were discussed among them, and cases were put before them 
to judge. Sa‘id ibn al-Musayyab and Ibrahim (al-Nakha’i) and their 
peers compiled together all of the categories of jurisprudence, and 
within each topic they possessed principles that they had learned 
from the pious ancestors. 

Sa‘id and his associates believed that the people of the two Holy 
Cities were the most reliable in jurisprudence so they based their 
school on the legal opinions of ‘Abd Allah ibn ‘Umar, *A'isha, and 
Ibn ‘Abbas, and the verdicts of the judges of Medina. They com- 


3 That is, the person requires a full bath following the emission of semen. 
*? Bukhari I:208—209 Tayammum 8, has the versions. Also Muslim, Nasa’i Tahara 
195, 199-201. 
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piled whatever they were able of these, then they examined them 
with respect to reliability and scrutinized them. Whatever they found 
to be agreed upon by the learned scholars of Medina they firmly 
held to, and whenever they found them in disagreement, they took 
the strongest opinion and the most preponderant, either due to the 
numbers of them who had held this, or due to it agreeing with a 
strong analogy or a clear inference from the Qur’an and sunna, or 
for some other similar reasons. When they didn’t find among what 
they had preserved from those scholars any response on the issue 
they derived it on the basis of their sayings, and traced its allu- 
sions or logical entailments.*' Thus they came up with many cases 
in which each topic has sub-divisions. 

Ibrahim and his associates thought that ‘Abd Allah ibn Mas'üd 
and his associates were the most reliable persons in jurisprudence 
as shown by what ‘Alqama (680/81) said to Masrüq (682/83). “Is 
anyone of them more reliable than ‘Abd Allah (Ibn Mas'üd)?"? 
And the saying of Abü Hanifa, may God be pleased with him, to 
Al-Auza‘l, "Ibrahim is better at fiqh than Salim, and if not for the 
virtue of (‘Abd Allah Ibn ‘Umar’s) having been a Companion, I 
would have said that ‘Alqama had more legal acumen than ‘Abd 
Allah ibn ‘Umar; and ‘Abd Allah (ibn Mas'üd) is in a class by 
himself."? The basis of his (al-Nakhà'i's) school consists of the 
fatwas of ‘Abd Allah ibn Mas'üd, the judgments and fatwas of 
‘Ali, may God be pleased with both of them, and the judgments of 
Shuraih and other Kufan judges, so that he combined whatever he 
was able of this. Then he did for their reports what the Medinan 
scholars had done for the reports of the Medinans. He derived as 
they had derived, then outlined for this the issues of jurisprudence 
according to sub-divisions under each topic. Sa‘id ibn al-Musayyab 
was the spokesman for the jurists of Medina and had memorized 


* The allusions (imá'át) are meanings implied by a text while the logical entailments 
(igtida’at) are meanings which are necessarily understood from a text although they 
are not explicitly stated. Both are forms of textual indication (daldlat al-nass). 

? The occasion is explained in more detail in the following chapter on p. 429. 

^ The occasion of this remark was that al-Auza‘i had asked Abū Hanifa why he 
did not lift his hands during the ritual prayer, while he knew of a hadith transmitted 
by Zuhri from Salim from Ibn ‘Umar that the Prophet used to raise his arms at the 
time of the Takbir of respect, bowing, and returning to the upright position. Abü 
Hanifa said that he had heard a hadith from Hammad from Ibrahim from ‘Alqama 
from Asad from ‘Abd Allah Ibn Mas'üd that the Prophet raised his hands only at the 
beginning of the prayer. Kashshaf fi Tarjuma al-Insaf (Urdu translation by Muhammad 
Ahsan Siddiqi (Delhi: Mujtaba'i, 1891), 18. 
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more judgments of ‘Umar and hadith of Abū Huraira than any of 
them, while Ibrahim (al-Nakha’i) was the spokesman for the Kufan 
jurists. Thus, if they said something without attributing it to some- 
one, this usually was attributed to one of the pious ancestors either 
explicitly, by allusion, or in some other way. The jurists of their 
two cities (Medina and Kufa) concurred on their accuracy, learned 
from them, reflected on what they learned, and drew further infer- 
ences on the basis of it, and God knows better. 


CHAPTER 83 


The Causes for Disagreement among the Schools of the Jurists' 


Know that God, may He be exalted, brought into being a genera- 
tion of scholars after the era of the Successors who conveyed knowl- 
edge in fulfillment of the promise of the Prophet, may the peace 
and blessings of God be upon him, when he said “A just person of 
every succeeding generation will convey this knowledge." Thus 
these persons learned from those who had been with the Prophet 
the manner of performing the lesser and greater ablutions, prayer, 
pilgrimage, marriage, business transactions, and all other common- 
ly occurring things. They transmitted the hadith reports of the Prophet, 
may the peace and blessings of God be upon him, heard the judg- 
ments of the Qadis of the various cities and the fatwas of their 
muftis and they inquired about legal issues, and carried out ijtihad 
concerning all of these things. Then when they became leaders of 
the people and were consulted about all religious matters, they fol- 
lowed in the footsteps of their teachers and did not fail to study 
the allusions (ima@’at) and logical implications (igtida’at) (of re- 
vealed texts). Thus they judged, gave legal opinions, transmitted 
hadith, and taught, and the procedure of (all of the) ulema of this 
generation was similar. 

The essence of the procedure of these scholars was to hold to 
both the hadith which went back uninterruptedly to the Prophet 
(musnad) and those related about him but not directly on a Com- 
panion's authority (mursal) They deduced knowledge using the 
sayings of the Companions and Successors which might be hadiths 
transmitted from the Messenger of God, may the peace and bless- 
ings of God be upon him, which they considered to be less author- 
itative, so they termed them (these hadith) interrupted (mauquf) 
before reaching the Prophet. An example is what Ibrahim (al-Nakha'i) 
said while he was transmitting a hadith about the Prophet, may the 


' This chapter appears in the same form in al-Insáf, 10-16. 
* Mishkat, 57. 
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peace and blessings of God be upon him, forbidding crop futures 
contracts and the sale of fresh dates still on the tree for dried dates? 
It was asked of him, “Have you learned from the Prophet of God(s) 
any other hadith than this?" He answered, "Yes, but I prefer to say 
"*Abd Allah said," or "*Alqama* said." Likewise al-Sha*bi? said, 
when he was asked about a hadith which was said to go back to 
the Prophet, may the peace and blessings of God be upon him, “I 
prefer to say that it goes back to a great person at a lesser rank than 
the Prophet, may the peace and blessings of God be upon him, so 
that if there should be any addition to or deletion from it, it comes 
from someone lesser than the Prophet.™ In other cases they deduced 
from sayings of the Companions using inferences (istinbat) on their 
part from revealed sources or by reasoned conclusions (ijtihàd) based 
on their own opinions. In all of these things their procedure was 
better, and they were more accurate, closer in time, and knew more 
religious sources by heart, than those who came after them. 

For this reason implementing their rulings was prescribed unless 
they disagreed or a hadith of the Prophet of God, may the peace 
and blessings of God be upon him, manifestly conflicted with their 
opinion. It was also their method in cases when the hadith reports 
of the Prophet of God, may the peace and blessings of God be 
upon him, were at variance with one another about some issue, to 
refer to the opinions of the Companions. If the Companions held 
that some hadiths were abrogated or that their apparent meaning 
should be disregarded; or if they did not pronounce them abrogat- 
ed but concurred on leaving them aside and not holding them ob- 
ligatory—this would be tantamount to rejecting any legalistic force 
(illa) in them, or to a ruling that they were abrogated or should be 
interpreted—and the jurists used to follow the Companions in all 
of these matters. An example is the doctrine of Malik concerning 
the hadith about a dog's saliva.’ This hadith has been reported but 


> Muzabana (exchanging dry harvested dates for fresh dates in equal quantities) 
and Muhaqala (renting land in return for part of the wheat harvest) were forbid- 
den—Khan trans. a/-Bukhári, III:214-215. In the Shafi‘i school this was due to its 
being interest and according to Malik’s school due to its being a form of gambling. 
Musaffa 1:352. al-Shafi't, al-Risala, 235-6, 325-6. 

* *Alqama ibn Qais (680-692) was a Successor and Kufan legal expert, d. 721-83. 

? al-Sha'bi, ‘Amir ibn Sharahil was a Successor who compiled hadith and was a 
legal expert. 

* Dàrimi [:84. 

’ This refers to the hadith “If a dog drinks from one of your utensils it must be 
washed seven times in order to be pure." Malik considered dogs to be ritually clean, 
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I don’t understand what it really means. In his Mukhtasar al-Usil 
Ibn Hàjib? related it, but I do not see the jurists acting upon it. 
When the opinions of the Companions and Successors differed 
about an issue, then the preference of every scholar was for the 
opinion of the people of his city and his teachers since he was 
more able to distinguish their sound opinions from their faulty ones, 
was more cognizant of the principles connected to these opinions, 
and would be predisposed toward their superiority and erudition. 
The way of ‘Umar, ‘Uthman, Ibn ‘Umar, ‘A’isha, Ibn ‘Abbas, 
Zaid ibn Thabit, and their associates such as Sa‘id ibn al-Musayyab 
who among them knew best ‘Umar’s judgments and the hadith of 
Abu Huraira; and those such as ‘Urwa, Salim, ‘Ata’ ibn Yasar, 
Qasim, ‘Ubayd Allah ibn ‘Abd Allah, al-Zuhri, Yahya ibn Sa‘id, 
Zayd ibn Aslam, and Rabi‘a was more worthy of being followed 
than others according to the people of Medina due to what the 
Prophet, may the peace and blessings of God be upon him, had 
explained about the virtues of Medina, and due to its being the 
abode of the jurists and the gathering place of the scholars in every 
age. Therefore you find Malik following their methods of reason- 
ing and it is well-known that Malik upheld the consensus of the 
people of Medina and that al-Bukhari consecrated a chapter to 
“Taking Up What the People of the Two Holy Cities Agree Upon.” 
The school of ‘Abd Allah ibn Ma'süd and his associates, and the 
judgments of ‘Ali, Shuraih, and al-Sha‘bi, and the fatwas of Ibrahim 
were more worthy of being followed than others according to the 
people of Kufa and this is represented by ‘Alqama’s saying when 
Masrüq? leaned toward the opinion of Zaid ibn Thabit concerning 
giving equal shares of inheritance. ‘Alqama said, "Is anyone of 
you more reliable than ‘Abd Allah (ibn Mas'üd)?" Then he replied, 
“No, but I saw Zaid ibn Thabit and the people of Medina doing 
tashrik and if the people of the region concur about something 


and held that this ruling could be implemented as an act of piety but was not obliga- 
tory which seems to be at variance with the explicit meaning of the hadith. Bukhari 
Wudü' 33, Muslim, Abū Dawid, Tirmidhi, Nasà'i, Ibn Majah, Darimi, Ibn Hanbal. 

* Ibn Hajib, ‘Uthman ibn ‘Umar, 1175-1249 who wrote Mukhtasar al-Muntaha 
al-Usüli (Beirut: Dar al-Kutub al-'Ilmiyya, 1983). 

? Masrüq ibn al-Ajda‘ (d. 682). A Kufan Successor in the tradition of ‘Abd Allah 
ibn Mas'üd. 

? Tashrik is that a woman's husband, mother, mother's brothers, and parent's 
brothers will inherit from her and that the parent's brothers will share in a third. 
*Umar said that they should not inherit. 
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they firmly hold to it." About this same type of issue Malik said, 
“The established practice about which there is no disagreement among 
us is such and such, and if people differ, then act upon the stron- 
ger and preferable opinion—either due to the large number of those 
who hold it, or due to it agreeing with a strong analogy, or due to 
it being derived from the Qur'àn and the practice of the Prophet. 
This is the type of instance in which Malik said, "This is the most 
correct (opinion) among those which I have heard." 

If the scholars did not find among the sources that they had 
memorized a response to an issue they derived it on the basis of 
their (the Companions’) sayings and sought out allusions and log- 
ical implications (within these sayings). In this generation they were 
inspired to record hadiths so that Malik and Muhammad ibn ‘Abd 
al-Rahman Ibn Abi Dhi’b (775) recorded them in Medina, and Ibn 
Jurayj (767) and Ibn ‘Uyayna (814) in Mecca, and al-Thauri (778) 
in Kufa, and Rabi‘ ibn al-Sabih (777) in Basra. All of them fol- 
lowed the procedure which we mentioned, and when (the Caliph) 
Mansür performed the pilgrimage he said to Malik, "I have de- 
cided to order that the books which you have compiled (the Muwatta’) 
should be copied and then I will send copies to every garrison 
town of the Muslims and command them to follow what is in them, 
and not to go beyond them to any other source." Malik replied, “O 
Commander of the Faithful, don't do this, for sayings (of the Com- 
panions and Successors) are already known to people, and they 
have heard hadith and have transmitted reports. Each group fol- 
lows what they already know and differences have arisen, so leave 
people with what each locality has chosen for itself. A story has 
also been told about Harun al-Rashid, that he consulted Malik re- 
garding having the Muwatta? hung up in the Ka'ba, and urging the 
people to act according to it. Malik replied, “Don’t do that, for the 
Companions of the Messenger of God, may the peace and bless- 
ings of God be upon him, differed about the branches of the law 
(fura?) and they dispersed to various localities and each practice 
(of the Prophet) is already carried out. Thereupon Harün said, “May 
God grant you success, O Abu ‘Abd Allah!" Al-Suyüti related this. 

Malik was the most reliable of them concerning the hadiths which 
the Medinans reported from the Messenger of God, may the peace 


" Dàrimi Sunan 11:349—350 Farà'id. ‘Ali didn't and Zaid did. 
? The systematic elaboration of the law, or positive law. 
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and blessings of God be upon him, and the most trustworthy of 
them concerning the chain of transmitters and the most knowledgeable 
of them concerning the judgments of ‘Umar and the opinions of 
‘Abd Allah ibn ‘Umar and *A'isha and their associates among the 
seven jurists. Through him and other scholars like him the sci- 
ence of hadith transmission and juristic opinions was established. 
Once he became the established authority he taught hadith, gave 
legal opinions, benefited the people and distinguished himself. This 
saying of the Prophet, may the peace and blessings of God be upon 
him, “Soon people will travel great distances seeking knowledge, 
but they will find none more knowledgeable than the scholar of 
Medina,"" truly applies to him (Imam Malik). This hadith was nar- 
rated by Ibn ‘Uyayna and ‘Abd al-Razzaq—and the word of these 
two should be sufficient. Malik’s associates collected reports and 
preferred opinions and summarized them, edited them, explained 
them, derived rulings on issues from them and discussed their prin- 
ciples and proofs. They (eventually) dispersed to the Western lands 
and all reaches of the world so that through them God brought 
great benefit to His people. 

If you would like to verify what we have said concerning the 
basis of Malik’s school then consult the book a/-Muwatta? and you 
will find it to be as we have reported. 

Abu Hanifa, may God be pleased with him, was the closest of 
them to the way of Ibrahim (al-Nakha‘i) and his contemporaries 
and very rarely departed from his teachings. He was extremely tal- 
ented in making legal derivations based on Ibrahim’s school and 
was a precise inquirer into the meanings of the derivations, and he 
gave the fullest attention to positive law (al/-fura‘). If you wish to 
verify the truth of what we have said then go over the statements 
of Ibrahim and his contemporaries in the book al-Athar of Muhammad 
(Abu Yusuf, 798), may God have mercy on him, and the Jami‘ of 
‘Abd al-Razzaq (827),? and the Musannaf of Abi Bakr ibn Abi 
Shayba;'$ then compare these with his school and you will find 


? The seven early jurists of Medina who are particularly distinguished are Sa‘id 
ibn Musayyab, ‘Urwah ibn Zubayr, Qasim ibn Muhammad ibn Abi Bakr al-Siddiq, 
Abū Bakr ibn ‘Abd al-Rahman Makrümi, Kharijah Zaid ibn Thabit, ‘Ubaid Allah ibn 
‘Abd Allah ibn ‘Utba Ma'südi, Sulaiman ibn Yassar Hilali. 

^ Tirmidhi V:48 ‘Ilm 18, Ibn Hanbal. 

5 Abd al-Razzaq has a work known as Musannaf (Beirut, 1970-72), not a Jami‘. 

'5 [bn Abi Shayba, ‘Abd Allah ibn Muhammad, 775/6-849. 
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that he doesn’t diverge from this procedure except on insignificant 
occasions and that even on these minor occasions he did not go 
beyond what the jurists of Kufa held. 

The most well-known of his students was Abu Yusuf (731/2- 
798), may God be pleased with him, and he held the post of chief- 
judge during the reign of Haran al-Rashid and thus he was 
instrumental in the emergence of Abt Hanifa’s school and in judg- 
ments being based on it in the regions of Iraq, Khurasan, and 
Transoxiana. The best compiler and most assiduous student among 
them was Muhammad ibn al-Hasan (al-Shaibàni, 805), and it is 
reported that he studied law with Abu Hanifa and Abu Yusuf and 
then went on to Medina where he studied the Muwatta’ with Malik. 
After that he went over it on his own and correlated the school of 
his associates with the Muwattd’, issue by issue, whenever they 
could be harmonized. 

If they could not be so harmonized and he saw that a group of 
the Companions and the Successors held the same opinions as his 
associates, then he held this to be his doctrine; but if he found the 
jurists using a weak analogy or a feeble derivation which disagreed 
with a sound hadith or which was opposed by the practice of most 
of the scholars, he abandoned it in favor of one of the opinions of 
the pious ancestors which he found preferable. These two (Abu 
Yüsuf and Muhammad ibn Hasan al-Shaibàni) followed the way of 
Ibrahim al-Nakha'i and his contemporaries in so far as they were 
able, just as Abü Hanifa, may God be pleased with him, had done. 

These (three Hanafi jurists) only were are variance in either one 
of two cases. Either the two students disagreed with a derivation 
which Abü Hanifa had made based on Ibrahim's opinion, or the 
opinions held by Ibrahim and his peers were at variance and the 
two students disagreed with Abü Hanifa concerning which opinion 
they found to be preferable over the others. Muhammad (ibn Hasan), 
may God have mercy on him, compiled and gathered the opinions 
of these three (Ibrahim, Abü Hanifa and Abü Yüsuf) and this ben- 
efited many people. 

The followers of Abu Hanifa, may God be pleased with him, 
devoted themselves to these compilations by abridging them, ex- 
plicating them, commenting on them, making derivations, estab- 
lishing fundamental principles, and making deductions. Later they 
dispersed to Khurasan and Transoxiana and this became known as 
the school of Aba Hanifa. 
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Al-Shafi?i came on the scene during the early emergence of these 
two (Maliki and Hanafi) schools and at a time when their legal 
theory and positive law had begun to be elaborated. He examined 
the procedure of the earliest figures and found in it certain matters 
which kept him from following their method and this he discusses 
at the beginning of his Kitab al-Umm." 

1) Among these matters is that he found that they accepted hadiths 
not connected to the Prophet through a Companion (mursal) and 
hadiths which were otherwise interrupted (munqati*), and that these 
two types of hadith in many cases were defective. When he col- 
lated the chains of transmission of the hadiths it became evident 
that many of the hadiths not transmitted directly by a Companion 
from the Prophet were baseless, and many conflicted with those 
hadiths which were uninterruptedly transmitted (musnad). He de- 
cided not to accept a mursal hadith unless certain conditions were 
fulfilled, and these are mentioned in the books of juristic theory.'* 

2) A second among the factors which dissuaded him from fol- 
lowing their way was that the rules for collating the variants had 
not been rendered precise by the earlier figures, so that due to this 
defects had entered into their ijtihads. Therefore al-Shafi‘i estab- 
lished principles for doing this and recorded them in a book" and 
this was the first recording made of the theoretical bases of juris- 
prudence (usual al-fiqh). An exemplification of this is what we have 
heard concerning al-Shafi‘'l, i.e. , that he went over to Muhammad 
Ibn Hasan's while the latter was challenging the scholars of Me- 
dina about their giving a judgment concerning one witness (being 
sufficient) for giving an oath. Ibn al-Hasan held that this judgment 
was augmenting the Qur’an.” Al-Shafii said, "Is it affirmed by 
you that it is not permitted to augment what the Qur'àn says on the 
basis of the report of a single individual?" He replied, "Yes." al- 
Shafi‘i said, “Then why do you hold that the will in favor of an 
heir is not permitted based on the Prophet's, may the peace and 


" While some recent available printed texts of Kitab al-Umm begin with the “Book 
of Purity,” manuscripts and earlier editions often began with al-Shafi‘i’s al-Risdla 
which contains this theoretical material. 

" For example, in his al-Risála, 279—284. 

? al-Sháfi*i's, al-Risdla. 

? The Hanafi's do not allow a singly transmitted hadith to abrogate the Qur'àn 
nor to augment it since they consider this also to be a type of abrogation in the case 
of a single tradition. 
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blessings of God be upon him, saying, “Know that there is no will 
in favor of an heir,”*! while God, may He be Exalted, said in the 
Qur'ànic verse, "It is prescribed when death is drawing near to one 
of you,"? (that if some property is to be left a will should be made 
in favor of parents and relatives).? He raised a number of objections 
of this sort to him so that Muhammad ibn al-Hasan was silenced. 

3) A third reason is that some of the sound hadiths were not 
known to the ulema among the Successors who were charged with 
delivering legal opinions, so that they performed independent rea- 
soning based on their personal opinions, made generalizations, or 
followed one of the deceased Companions, delivering legal opin- 
ions according to his authority. Then when these hadith reports 
later became known in the third generation, they were not imple- 
mented out of the supposition on their part that these conflicted 
with the practice and custom of the people of their city about which 
they all agreed, and that this constituted a reason for rejecting these 
hadith and a case for not taking them into consideration. Or (in 
some cases) these hadith did not come to light in the third gener- 
ation, but only after that at the period when the hadith scholars 
deeply investigated the chains of transmission and traveled to all 
corners of the earth seeking them out from the bearers of tradition- 
al knowledge, so that the body of those hadith which had only 
been transmitted by one or two persons among the Companions, 
and passed on from them by only one or two persons, proliferated, 
and in this way the matter continued. Thus these had not been 
known to the jurists (ahl al-fiqh) and only came to light in the 
time of the memorizers who collated the chains of many of the 
hadith, for example, those transmitted by the people of Basra, al- 
though those in other regions were ignorant of them. Al-Shafi‘'l 
explained that the knowledgeable people among the Companions 
and Successors never ceased seeking out the hadith reports relative 
to an issue, and if they didn't find any then they would seize on to 
some other means of deduction (istidlal). Then if they became aware 


? Bukhari Wasaya 6, Abū Dawad, Tirmidhi, Nasa’i, Ibn Màjah, Darimi, Ibn Hanbal. 

? Quràn 2:180. “... if he bequeath wealth, that he bequeath unto parents and 
near relatives in kindness. (This is) a duty for those who ward off (evil).” 

? al-Shafi‘l, al-Risdla, 142—144 considers that bequests to parents are invalid since 
their right to inheritance certain shares was confirmed elsewhere in the Qur'àn. Be- 
quests to others valued up to one-third of the estate were allowed. In the case of this 
hadith, the Hanafi's hold that it is not singly but rather, multiply, transmitted. 
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of a hadith after that they would revoke their answer based on 
ijtihad in favor of the hadith. Therefore if this were the case, their 
(the Companions’) failure to have (previously) adhered to the hadith 
did not constitute a reason for rejecting it, never indeed—unless 
they explained the reason behind this rejection. 

An illustration of this is the hadith about the two large jars” for 
this is a sound hadith transmitted by many chains, the majority of 
them going back to Abū al-Walid Ibn Kathir from Muhammad ibn 
Ja‘far ibn al-Zubair from ‘Abd Allah—or from Muhammad ibn ‘Ibad 
ibn Ja‘far from ‘Ubayd Allah ibn ‘Abd Allah—both of these from 
Ibn ‘Umar. Then after that the chains of transmission branched out 
further. These two hadith transmitters (Muhammad ibn Ja‘far and 
Muhammad ibn ‘Ibad), although they were considered to be reli- 
able, were not among those who were authorized to give legal 
opinions, nor did people depend on them. 

For this reason this hadith did not come to light in the period of 
Sa‘id ibn Musayyab, nor in the time of al-Zuhri, and neither the 
Malikis nor the Hanafis proceeded according to it, so they did not 
implement it, while al-Shafi‘i did. Similarly the hadith about con- 
tract options remaining open as long as the parties are in each oth- 
ers’ company (khiydr al-majlis), for it is a sound hadith,? transmitted 
by many chains of reporters. Among the Companions Ibn ‘Umar 
implemented it and so did Abt Huraira but it was not known among 
the seven jurists and their contemporaries so they did not hold it. 
Therefore Malik and Abū Hanifa held this to be a reason for re- 
jecting the hadith while al-Shafii implemented it. 

4) The fourth of them is that the opinions of the Companions 
were collected at the time of al-Shafi‘l, so that these came to pro- 
liferate, disagree with one another, and branch out, and he saw that 
many of them opposed sound hadiths since the Companions had 
not been aware of those hadiths. He saw that the pious ancestors 
had never ceased giving preference to the hadith in such cases so 
he abandoned rigid adherence to their opinions when these sayings 
did not agree saying, “They are (only) human beings and so are we.” 

5) The fifth reason is that he saw that a group of the jurists 


** That if an amount of water reaches an amount which could be held in two large 
jars it remains ritually pure for the purposes of major ablution (ghus/). Abū Dawid, 
Sunan I:17 65 Tahara 33, Tirmidhi, Nasa'i, Ibn Majah, Darimi, Ibn Hanbal. 

** Bukhari Buyü* 19, 20, 42, 43, 44, 46, 47; Muslim, Aba Dawid, Tirmidhi, Nasà'i, 
Ibn Majah, Darimi, Muwatta’, Ibn Hanbal. al-Shafi‘l, @/-Risala, 227-8. 
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mixed personal opinion, which the divine law did not sanction, 
with analogical reasoning, which it affirmed; so that they did not 
distinguish the one from the other and they sometimes termed this 
istihsan.”° What I mean by personal opinion (ra’y) is that they as- 
cribe the anticipated source of some hardship or benefit (maslaha) as 
being the reason for legislation ('i//a) behind the ruling, while qiyas 
would be syllogistically extracting the reason for legislation from 
the ruling of the revealed sources and basing the ruling on this 
reason. 

Al-Shafi‘i completely nullified this type of personal opinion (ray), 
saying, “whoever does istihsān wants to become the lawgiver.” Ibn 
al-Hajib related this in Mukhtasar al-Usül." An example of this is 
the ruling concerning reaching puberty or the maturity of an or- 
phan which is a covert matter. Therefore they established the ex- 
pected time of maturity as reaching twenty-five years in its place 
saying, "When an orphan attains this age his property should be 
remitted to him." They opined that this was istihsan, while the 
derivation based on analogy is that it should not be remitted to 
him.” 

In sum, since Al-Shafi‘l found things like this occurring among 
the procedure of the preceding figures he started jurisprudence over 
from the beginning and set out its theoretical foundations, drew 
out their practical ramifications, and compiled books distinguish- 
ing himself and benefiting humanity. The jurists concurred with 
him and devoted themselves to summarizing, commenting on, making 
deductions, and deriving rulings from his books. Then they dis- 
persed to the various cities so that this became the Shafi‘l school, 
and God knows better. 


% Istihsan. That a less apparent analogical conclusion (qiyds) may be preferred to 
other more obvious ones if it fulfills the general purpose of the shar?’a better. Like- 
wise in other cases where the result of the giyds process is passed over in favor of 
other results from the sources of Islamic law (Qur'àn, sunna, or consensus) or due to 
necessity or the force of customary practice. 

? Mukhtasar al-Muntahá al-Usüli II (Beirut: Dar al-'Ilmiyya, 1983), 288 with slightly 
different wording “gala al-Shàfi'i man istahsana faqad shara‘a.” “The one who per- 
forms istihsán has legislated.” (based on his own opinion). 

? Some of the Hanafis, including Aba Hanifa set the age of maturity at twenty- 
five years, at the attainment of which the orphaned person's property should be put 
at his disposal irrespective of his mental capacity or judgment. Abü Yüsuf disagreed 
and preferred analogy on the basis that incompetence or stupidity would be a reason 
that property should not be remitted, despite the age of the person. ‘Abd al-Rahman 
al-Jaziri, Al-Figh ‘ala Madhahib al-Arba‘a. Vol. II (Beirut: Dar al-Fikr, 1986), 350- 
352. 


CHAPTER 84 


The Difference Between the People of the Hadith and Those Who 
Exercise Personal Opinion' 


You ought to know that there were among the ulema at the time of 
Sa‘id ibn al-Musayyab, Ibrahim, and al-Zuhri? and in the time of 
Malik and Sufyan, and after that, a group who despised engaging 
in the use of personal opinion, and feared giving fatwas and mak- 
ing deductions except in cases of unavoidable need, and their greatest 
concern was for transmitting the reports of the Prophet of God, 
may the peace and blessings of God be upon him. 

‘Abd Allah ibn Mas‘ud was asked about a matter and he said, “I 
would hate to permit for you something which God had forbidden 
to you, or that I should forbid a thing which God had permitted 
you.” Mu‘adh ibn Jabal said, “O People, don’t hasten to calamity 
before it has struck, for there will always remain those among the 
Muslims who, if asked, will respond with a prophetic tradition.” 
Similar statements were reported from ‘Umar, ‘Ali, Ibn ‘Abbas, and 
Ibn Mas'üd concerning the dislike of speculative discussion of matters 
which had not occurred. Ibn ‘Umar said to Jabir ibn Zaid,’ “You 
are one of the jurists of Basra so don’t give legal opinions unless 
they are based on a conclusive Qur'ànic injunction or an estab- 
lished prophetic practice, for if you do otherwise you will perish 
and cause the ruin of others.’ Abū al-Nasr said, “When Abū Salama 
arrived at Basra, Hasan (al-Basri) and I came to see him and he 
said to Hasan, ‘Are you Hasan? There is no one in Basra whom I 
would rather meet than you, and this is because I heard that you 
give fatwas on the basis of your personal opinion, so (in the fu- 
ture) don’t give a legal opinion based on your personal opinion 


The earlier section of this chapter appears in the treatise a/-/nsàf, 16—24. 
al-Zuhri, Muhammad ibn Muslim, d. 742. 

Darimi [:55. 

Darimi I:49. 

Jabir ibn Zayd, 642-c. 721. A famous Basran jurist affiliated with the Ibadi sect. 
Darimi 1:59. 
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unless there is a sunna from the Prophet, may the peace and bless- 
ings of God be upon him, or a revealed Qur'ànic verse.” Ibn al- 
Munkadir said, “The scholar is a mediator between God and His 
servants—so he had better find a way out for himself."* Al-Sha‘bi 
was asked, “What did you do when you were asked (about legal 
matters)?” He replied, “You have asked the expert. If when any 
person were asked about an issue, he would say to his associate, 
"give a fatwa on the question,” then in the very same way this 
would go on from one to another until it wound up back up at the 
first person.” Al-Sha'bi said, “Accept whatever these persons re- 
ported to you from the Messenger of God, may the peace and bless- 
ings of God be upon him, and what they said on the basis of their 
own opinion, throw in the toilet.” Al-Darimi related all these re- 
ports. 

Then the recording of the Prophet's hadith and reports from the 
Companions and the writing of the Qur'an manuscripts spread in 
the Islamic regions until at last there remained very few hadith 
transmitters who did not have (made of their hadith collections) a 
recorded copy, a collation or a manuscript due to their need of this 
on some important occasion. Thus the great scholars of that time 
who had attained knowledge circulated among the regions of the 
Hijaz, Syria, Iraq, Egypt, Yemen, and Khurasan and collected the 
books, studied the manuscripts, and carefully scrutinized the less 
known and rare hadiths. Through the great endeavors of these peo- 
ple there were collected hadiths and sayings which no one had 
ever gathered before, and they could do what had never before 
been possible, and many chains of hadith transmission became known 
to them, so much so that some hadiths were known to them through 
over one hundred or more lines of transmission. Some of the chains 
brought to light what had been obscure about certain others and 
they recognized the status of each hadith in being transmitted by a 
single person or by à wide variety of transmitters. They were en- 
abled to investigate the concurring (mutabi‘at) and supporting 
(shawáhid)" hadiths and many sound hadiths came to light for them 


? Dàrimi 1:58-59. 

* Darimi 1:53. 

° Darimi 1:67. 

" Mutabi‘at are hadiths about a certain matter all traceable to the same Companion. 
Shawáhid are hadiths on a matter traceable to two or more Companions. Siddiqi, 
Kashshaf, 34. 
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which had not been known to the people previously giving legal 
opinions. Al-Shàfi'i said to Ahmad (ibn Hanbal), “You are more 
knowledgeable about the hadiths than I, so if there exists a sound 
report, please inform me so that I can follow it, whether it is Kufan, 
Basran, or Syrian.” Ibn al-Humam related this. 

This is because a few sound hadiths were only related by the 
people of a particular locale such as the Syrians or Iraqis or the 
people of a particular family such as the manuscript of Barid trans- 
mitted from Abū Burda from Abū Müsà,' and the manuscript of 
‘Amr ibn Shu‘aib (736) transmitted from his father and from his 
grandfather." In other cases a certain Companion might have been 
of minor influence and obscure so that only a small group of hadiths 
were passed on from him. Thus most of the people giving legal 
opinions were unaware of these types of hadiths. This generation 
of scholars had available to them the reports of the jurists of each 
city who were Companions and Successors, for before their time a 
person had only been able to collect the hadiths of his city or as- 
sociates. Those before them had relied for knowing the names of 
the transmitters and the degree of their reliability on what was 
available to them based on situational and circumstantial evidence. 
This generation went deeply into this discipline (of biography) and 
made it a distinct field for recording and investigation. They de- 
bated the rulings of hadith soundness, etc., so that through this 
putting in writing and debate there were disclosed to them things 
which had previously been unknown in terms of the hadith going 
back uninterruptedly to the Prophet or being interrupted. Sufyàn, 
Raki‘ and ones like them had made the greatest efforts but had 
only been able to find less than one thousand uninterrupted hadith 
going back to the Prophet, as Abu Dawid al-Sijistani mentioned in 
his letter to the people of Mecca, while the people of this genera- 
tion transmitted about forty thousand hadiths. 

It is true that al-Bukhàri condensed his Sahih to six thousand 
hadiths and that Aba Dàwüd limited his Sunan to five thousand, 
and that Ahmad made his Musnad a standard by which to recognize 


! This manuscript had been passed down to Barid from his grandfather, Abū Burda 
(d. c. 722) who was named as a judge in Kufa and noted as a hadith transmitter. 
Abū Burda was the son of Abū Musa al-Ash‘ari (c. 614—663) who was a Companion 
of the Prophet, and governor of Basra. The hadith scholars differ about its reliability. 

" This transmission was said to go back to ‘Abd Allah ibn ‘Amr ibn al-‘As (682/ 
3 A.H.), great-grandfather of ‘Amr ibn Shu‘aib. 
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the hadith of the Messenger of God, may the peace and blessings 
of God be upon him. Thus, whichever hadith is found in the Musnad, 
even if reported by one chain could be valid, and if not, it would 
have no validity. The chief hadith scholars of this generation were 
Abd al-Rahman ibn Mahdi (813), Yahya ibn Sa‘id al-Qattan (813), 
Yazid ibn Harün (736), ‘Abd al-Razzaq (827), Abū Bakr ibn Abi 
Shaiba (849), Musaddad (ibn Musarhad (843), Hannad (ibn al-Sarid, 
857), Ahmad ibn Hanbal (855), Ishaq ibn Rahawayh (852/3), al- 
Fadl ibn Dakain (748), ‘Ali al-Madini (849) and their peers, and 
this generation was an excellent model for the subsequent genera- 
tions of hadith scholars. 

The researchers among them, after mastering the discipline of 
hadith transmission and recognizing the ranking of hadith, next turned 
to jurisprudence. They didn’t hold the opinion that people should 
agree to perform taglid'’ of a person who had gone before due to 
the fact that they observed that each of these schools contained 
contradictory hadith and reports. Thus they took up evaluating the 
Prophet’s hadith and the reports of the Companions, Successors 
and Mujtahids according to rules which they themselves established— 
and I will explain to you in a few words what these principles are. 

1) They held that if there were found a conclusive Qur'ànic verse 
pertaining to an issue, it was not permitted to turn from this to 
something else. 

2) If the Qur'an could support various interpretations then the 
sunna would be used to rule on the issue. 

3) If they didn't find (the answer to an issue) in the Divine Book 
they used a sunna of the Messenger of God, may the peace and 
blessings of God be upon him, whether it was abundantly reported, 
current among the jurists, known only to the people of a certain 
region or family, or reported through a particular chain of trans- 
mission, and whether the Companions and jurists implemented it 
or they did not. 

4) When there existed a hadith about the issue they wouldn't 
follow any report from the Companions or any ijtihad of a scholar 
which opposed it. 

5) Once they had concluded their efforts in tracing the hadiths 
and had not found any hadith relevant to the matter, they would 


? Taqlid is to accept or follow a previous knowledge or judgment, as opposed to 
reinvestigating the sources through independent reasoning (ijtihad). 
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accept the opinions of a group of the Companions and Successors 
and not restrict themselves to one group to the exclusion of another 
or one region to the exclusion of another, as those before them had 
done. 

6) If the majority of the Caliphs and Jurists had agreed on some- 
thing, they accepted this, and 

7) If they disagreed they would accept the saying of the one 
who was the most knowledgeable and pious, or the most accurate 
or the one who was most well-known among them. 

8) If they found a matter in which two opinions held equal force 
this was considered an issue in which both could be held to be 
valid. 

9) If they were unable to do even this then they would look 
attentively into what is generalizable from the Qur’an and the sunna, 
their referents by way of allusion, and what they logically entail, 
and they would bring parallel cases to bear on the issue in order to 
respond when these two cases were obviously close to each other. 

In this they did not rely on principles of legal theory but on 
what could be arrived at through pure human understanding and 
what would assure the heart, just as the standard of concurrent 
traditions (£awatur) is not the number of transmitters, nor their sta- 
tus, but rather the certainty in the hearts of people which follows 
hearing the report, as we have previously recounted concerning the 
status of the Companions of the Prophet." 

These principles were derived on the basis of the practice of the 
first generations and their pronouncements. It is reported from Maimün 
ibn Mihran (734) that he said, “Whenever a dispute was laid be- 
fore Abū Bakr he used to consult the Book of God, and if he found 
something in it by which to adjudicate among them he judged by 
it, and if it wasn't in the Qur'àn and he knew of a sunna from the 
Messenger of God, may the peace and blessings of God be upon 
him, pertaining to the matter, he judged by it, and if he failed in 
this he would go out and ask the Muslims, saying, "Such and such 
a case has been referred to me, so do you know if the Messenger 
of God, may the peace and blessings of God be upon him, had 
made any judgment on this?" Thus sometimes all of the people 
would gather around him mentioning a judgment from the Messen- 
ger of God, may the peace and blessings of God be upon him, 


^ In Ch. 82. 
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about this, and then Abu Bakr would say, “Praise be to God, who 
put among us those who have preserved reports of our Prophet.” If 
he failed to find a sunna of the Prophet, may the peace and bless- 
ings of God be upon him, about it he would gather the pious and 
reliable people and the best among them and he would consult them. 
Then if their opinion concurred on a matter he would judge ac- 
cording to this." 

It is reported from Shuraih that *Umar ibn al-Khattab wrote to 
him, “If you find something in God's book judge according to it 
and don't let others divert you from this, and if something arises 
which is not in God's book, then look at the practice (sunna) of 
the Prophet, may the peace and blessings of God be upon him, on 
it and judge on the basis of this. If there arises something which is 
not in God's book and neither is there a sunna of the Prophet, may 
the peace and blessings of God be upon him, about it, then con- 
sider what people have concurred on, and act on this. If there arises 
something which is not in God's book, nor covered by any sunna 
of the Prophet, may the peace and blessings of God be upon him, 
nor has any one before you discussed it—then choose either of 
two courses of action. If you wish to do independent reasoning 
(ijtihād) based on your own opinion, and proceed thusly, then pro- 
ceed. If you wish to leave it aside, then leave it aside and I con- 
sider leaving it aside as nothing but good for you.”'® 

From ‘Abd Allah ibn Mas‘ud it is reported that he said, “A time 
has come for us in which we do not judge nor are we capable of 
judging. God has decreed that we should arrive at this (situation) 
which you see. Thus, whoever is presented with a case to judge 
after this time, should rule on it based on what is in the book of 
God, may He be Great and Exalted, and if something comes up 
which is not in the book of God then he should rule on it based on 
what the Prophet, may the peace and blessings of God be upon 
him, ruled. If something comes up which is neither in God's Book, 
nor did the Prophet, may the peace and blessings of God be upon 
him, rule on it, then he should judge according to what the right- 
eous ones did (i.e., by ijma‘), and he should not say, ‘I am afraid’, 
or ‘I hold the opinion’, for, ‘the forbidden is clear and the permit- 
ted is clear, and between them are ambiguous matters—so leave 


5 Darimi 1:58. 
'5 Darimi 1:60. Also Nasà'i. 
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aside what you are dubious about in favor of that in which you 
have no doubt." 

Ibn ‘Abbas, when asked about a matter, informed about it if it 
was in the Qur'an, and if it was not in the Qur'an but was ruled on 
by the Prophet, may the peace and blessings of God be upon him, 
he related it, and if not, then he related what Abū Bakr and ‘Umar 
had ruled, and if not, then he gave his own opinion about it.' 

It is reported from Ibn ‘Abbas, “Don’t you fear that you will be 
punished or be made to sink into the ground for saying, ‘The Prophet, 
may the peace and blessings of God be upon him, of God said 
such and such, and some person said . . .’”'? Qutada said, “Ibn Sirin 
recounted to a man a hadith from the Prophet, may the peace and 
blessings of God be upon him, then that man said, ‘so and so said 
such and such a thing.’””° Then Ibn Sirin said, ‘I tell you a hadith 
from the Prophet, may the peace and blessings of God be upon 
him, and you said, ‘so and so said such and such a thing!’”?! Al- 
Auza‘i” said, “‘Umar ibn ‘Abd al-‘Aziz gave an order that no one 
could give personal opinions about what was in the Qur'àn and the 
leaders of the legal schools could only give opinions concerning 
things which the Qur'àn had not revealed, nor had a sunna of the 
Prophet been transmitted about them, nor could anyone hold their 
own personal opinion about a matter for which there existed a sunna 
of the Prophet. Al-A‘mash” said "Ibrahim (al-Nakha'i) used to say 
that the muqtadi?^ should stand on the left (of the prayer leader), 
then I related to him a hadith from Sami‘ al-Ziyat from Ibn ‘Abbas, 
that the Prophet, may the peace and blessings of God be upon him, 
set him (Ibn *Abbas) on his right side,? so Ibrahim adopted this." 

Al-Sha‘bi reported that a man had come to him asking about an 


" This report in found in Darimi 1:59. The quote is a hadith of the Prophet found 
in al-Bukhari Iman 39, Buyü* 2, Muslim, Abū Dawad, Tirmidhi, Nasà'i, Ibn Majah, 
Darimi, Ibn Hanbal. 

* Darimi 1:59. 

? For raising some other person's opinion on par with a statement of the Prophet. 
Darimi I:114. 

? Darimi [:117. 

^ Darimi I:117. 

? al-Auza‘i, ‘Abd al-Rahmàn ibn ‘Amr (d. 774), a Syrian jurist. Darimi 1:114. 

? al-A‘mash, Sulaiman ibn Mehran, c. 680—765. Traditionalist and Qur'àn reader 
who studied with Malik. 

^ Mugtadi is a single individual who is following the prayer leader (imam) when 
only the two of them are performing the prayer. Ibn ‘Abbas’s hadith is in Khan. 
trans. Bukhari 1:377. 

?5 The hadith of Ibn ‘Abbas is in Dàrimi 1:286. 
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issue so that he replied that Ibn Mas‘ud had said such and such a 
thing about it. The man then said, “Tell me your opinion about it.” 
Al-Sha‘bi said, "Aren't you amazed at this person, I told him what 
Ibn Mas'üd said and he asked about my opinion. My religion is 
more important to me than that! By God, I would rather burst into 
song than inform you on the basis of my opinion.” Al-Darimi 
gathered all of these reports. 

Al-Tirmidhi reported from Abu al-Sa’ib who said, "We were at 
Waki's and he said to one of those persons who had the habit of 
giving his own opinion, 'the Prophet of God, may the peace and 
blessings of God be upon him, used to practice ish'ar." Did Abu 
Hanifa hold that it (ish*ar) is mathla?"* The man said, ‘It had been 
reported that Ibrahim al-Nakha'i said, “/sh‘ar is the same as mathla."" 
Then (Abi Sa’ib) related, “I saw Waki‘ get very angry and he said 
‘I tell you that, “the Prophet of God, may the peace and blessings 
of God be upon him, said" and you say "Ibrahim said". It's better 
that you should be imprisoned and not set free until you repudiate 
what you have just said.’”” 

It is reported that ‘Abd Allah ibn ‘Abbas, ‘Ata, Mujahid and 
Malik ibn Anas, may God be pleased with them, used to hold that 
except for the Prophet of God, may the peace and blessings of 
God be upon him, there was no one whose speech could not either 
be accepted or refuted. 

In summary, once (the scholars) had laid out jurisprudence ac- 
cording to these principles there remained no issue among those 
that had been previously discussed nor among those that had come 
up in their era but that they had found a hadith pertaining to it, 
whether going back uninterruptedly to the Prophet (marfu‘), having 
all transmitters mentioned (muttasal), being interrupted at the level 
of a Companion (mursal), or the statement of a Companion (manqül), 
whether sound, good, or being worthy of being considered, or that 
they had found a statement of Abi Bakr or ‘Umar, or the other 
caliphs or the judges of the early Islamic garrison cities and the 


© Dàrimi 1:47. 

?' Ish‘ar was a practice of branding a camel vowing it as a sacrifice for Allah's 
sake. Abū Hanifa disapproved of /sh‘ar in the case that the animal was tortured or 
harmed by it. Sahih Muslim, Hadith #2865 and note, p. 632. 

? Mathla is mutilation which defaces the appearance. For the classification of 
Abū Hanifa’s opinion as istihsan or ra’y see Schacht, J. The Origins of Muhammadan 
Jurisprudence. (Oxford: Oxford University Press, 1950), 112. 

? Tirmidhi, Sunan 11:195 Hajj Ch. 66 #908. 
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legists of the (early) regions or an inference (istinbat) through a 
generalization, allusion, or entailment. In this way, Allah facili- 
tated implementing the sunna for them. The highest of the scholars 
in dignity, the one who transmitted hadith most extensively, the 
most knowledgeable of the ranking of hadiths, and the most astute 
in jurisprudence was Ahmad ibn Hanbal, then Ishaq ibn Rahwayh.?? 

The organization of jurisprudence along these lines thus depend- 
ed on collecting a great number of hadiths and accounts to the 
point that Ahmad (Ibn Hanbal) was asked if (knowing) 100,000 
hadith would suffice a person to be able to give a legal opinion. He 
replied, “No,” until the number 500,000 hadith was suggested. Then 
he said, "I hope so." This is quoted thus in Ghdya al-Muntahd.”' 
He meant that this basis (would suffice for) giving fatwas. 

Then God brought forth a later generation who observed that 
their predecessors had spared them the trouble of gathering hadiths 
and laying out jurisprudence on their foundation, so they were free 
to turn their attention to other disciplines such as singling out those 
sound hadiths concurred on by the great masters of the hadith scholars 
such as Zaid ibn Harün, Yahya ibn Sa‘id al-Qattan, Ahmad, Ishaq 
and ones like them; collecting the legislative hadith upon which 
the jurists of the garrison towns and the ulema of the early regions 
had built their legal schools; as well as ruling on each hadith ac- 
cording to its merits such as the anomalous (shadhdha) and singly 
transmitted (fadhdha) hadiths which the earlier reporters had not 
transmitted, or following up their lines of transmission that earlier 
scholars had not traced in which there might be found an uninter- 
rupted connection to the Prophet or an elevated chain, or the trans- 
mission from one juristic expert to another jurist, or from one 
memorizer to another and so on with this type of technical topic. 
These ones are al-Bukhari, Muslim, Abi Dawid, ‘Abd ibn Humayd 
(863), al-Darimi, Ibn Majah, Abū Ya‘la (1066),” al-Tirmidhi, al- 
Nasa’i, al-Daraqutni, al-Hakim, al-Baihaqqi, al-Khatib, al-Dailami, 
and Ibn ‘Abd al-Barr (1070)? and their like. In my opinion, the 


© A traditionalist contemporary of Ahmad ibn Hanbal who was also hostile to the 
people of personal opinion (ra'y). He died in 852. 

3! Of Mari ibn Yüsuf al-Karmi (1624). Some other versions of this report mention 
300,000 as the number, for example Abū Talib al-Makki in Qt al-Qulūb I (Cairo: 
Mustafa al-Babi al-Halabi, 1961), 300. 

» [bn al-Farra, Abü Ya‘la Muhammad ibn al-Husain, 990-1066 

3 Ibn ‘Abd al Barr, 978-1070. A scholar distinguished in fiqh and genealogy. 


446 BOOK VII 


ones among them who are the most famous, the most knowledge- 
able, and whose writings are the most useful, are four, approxi- 
mately contemporary to one another. 

The first of them is Abu ‘Abd Allah al-Bukhari (870) whose 
goal was sorting out the sound, abundantly transmitted hadith which 
went directly back to the Prophet from the others, and inferring 
from them jurisprudence, prophetic biography and Qur’an inter- 
pretation. Thus he compiled his collection, a/-Sahih, remaining 
faithful to his conditions. We heard that a pious man saw the Prophet 
of God, may the peace and blessings of God be upon him, in a 
dream and he said, “What’s wrong with you that you have become 
preoccupied with the jurisprudence of Muhammad ibn Idris (al- 
Sháfi'1) and gotten away from my book." He asked “O Prophet of 
God, what then is your book?" He replied, “Sahih al-Bukhari." By 
my life it has achieved fame and acceptance to a degree beyond 
which none could possibly aspire.” 

The second of them is Muslim al-Nisapüri (875), who aimed to 
isolate those sound hadith which hadith scholars had agreed upon, 
which were uninterruptedly transmitted from the Prophet, and from 
which the Prophetic sunna could be inferred. He wished to popularize 
them and facilitate the inference of jurisprudence from them. Thus 
he did an excellent job of organizing them, assembling the chains 
of transmission of each hadith in one place so as to clarify as 
fully as possible textual variants and the branches of the lines of 
transmission, and he correlated the variants so that there remains 
no excuse for the person who is cognizant of the Arabic language 
in turning away from the sunna to something else. 

The third of them is Aba Dawid al-Sijistani (889) whose concern 
was with collecting the hadiths in which jurists found the indicants 
(istadalla) for rulings and which were current among them and on 
which were founded the rulings of the ulema of the early cities. 
To this end he compiled his Sunan collecting in it the sound, good, 
without defect (din), and proper to be implemented (salih l-il *amal) 
hadith. Abi Dawid said, "I did not cite in my book any hadith 
which people had agreed to leave aside." He exposed the weakness 


* Shah Wali Allah wrote on al-Bukhari’s methodology in a separate treatise, Sharh 
Taràjim Abwab Sahih al-Bukhari (Hyderabad, India: Da'ira al-Ma'àrif al-‘Uthmaniyya, 
1949), 1-6. One of his letters in the collection Kalimat al-Tayyibat (Delhi: Mujtaba’i, 
1309 A.H.) also addresses the role of al-Bukhàri. Nadvi, 110. 
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of any weak hadith among them, and whichever of them contained 
a deficiency, he explained this in a way that the expert in hadith 
studies would understand, and he explained in the case of each 
hadith whatever (ruling) a scholar had deduced from it, or which- 
ever opinion a knowledgeable person had based on it, and there- 
fore al-Ghazzali and others have stated that his book would suffice 
for the legal scholar doing independent reasoning (mujtahid). 

The fourth of them is Abū ‘Isa al-Tirmidhi (892), and it’s as if 
he perfected the method of the two shaikhs (Bukhari and Muslim) 
insofar as they clarified and did not obscure, and the method of 
Abi Dawid insofar as he collected everything on which an opinion 
had been given. Thus he combined each of the two methods and 
added to them the explanation of the methods of the Companions, 
Successors, and jurists of the early garrison towns. He compiled a 
comprehensive book and elegantly abridged the hadith chains. Thus 
he would cite one chain while pointing out what he had omitted 
and he explained the status of each hadith in its being sound, good, 
weak or undetermined, giving the reason for defectiveness so that 
the student of hadith would be informed concerning its status and 
recognize those hadith which could properly be taken into consider- 
ation from those which could not. He also indicated whether a 
hadith was transmitted by a wide variety if persons or by a single 
narrator, and he mentioned the schools of the Companions and 
Jurists of the early Islamic cities, giving the first names when 
necessary and supplying the kunyas? if necessary. He left nothing 
hidden from the knowledgeable person and therefore it is said that 
his book suffices the mujtahid and is more than enough for the 
muqallid. 

In contrast to these persons there was in Malik’s and Sufyan’s 
time and after them a group of people who were not reluctant to 
delve into the issues, nor did they fear giving legal opinions and 
they held that jurisprudence was the foundation of religion so that 
it must become widespread. They rather feared the transmission of 
Prophetic hadith which were being made to reach back to him, 
such that al-Sha'bi said, “We prefer (a hadith) going back to someone 


* Kunya is the patronymic element of a name, i.e. Abi (father of) or Umm (mother 
of) plus a name. 

** Mugallid is one who does imitation or follows (taqlid) the previous rulings of 
a legal scholar. 
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other than the Prophet, may the peace and blessings of God be 
upon him, for if there is any addition or deletion from it involves 
someone other than the Prophet, may the peace and blessings of 
God be upon him." Ibrahim (al-Nakha‘i) said, “I say, that '*Abd 
Allah said,’ and ‘‘Alqama said,’ is preferable according to us." 
When Ibn Mas‘ud related hadith which he had heard from the Prophet 
his face streamed with tears and he said, "(He said) exactly this or 
something along these lines, and so on.”” ‘Umar said when he sent 
a group of the Ansar to Kufa, “You are going to Kufa to a people 
who weep when they recite the Qur'àn so they will come to you 
saying 'the Companions of Muhammad have arrived, the Compan- 
ions of Muhammad have arrived.' Then they will come to you and 
ask you about hadith so try to be sparing in giving reports from 
God's Messenger, may the peace and blessings of God be upon 
him.'?? Ibn ‘Aun (933) said, "When al-Sha‘bi was presented with 
an issue he was cautious, and Ibrahim used to expound on it at 
great length.” Al-Darimi reported these accounts. 

In short, the writing down of hadith, jurisprudence, and specific 
legal issues occurred due to their need for another approach and 
this was because the ulema did not have enough hadith reports 
and accounts from the Companions to suffice in inferring (istinbar) 
jurisprudence according to the principles which the People of the 
Hadith had chosen. They did not take pleasure in studying the 
pronouncements of the religious scholars of the (various) regions, 
collecting and investigating them, for they considered this to be a 
dubious method. They believed, however, that their leaders (Imams) 
were at the highest level of inquiry and they were very much biased 
toward their colleagues and 'Alqama said, “Was anyone among 
them (the Companions) more reliable than ‘Abd Allah (ibn Mas'üd)?" 
and Abt Hanifa said, “Ibrahim has more legal acumen than Salim, 
and if not for the virtue of being a Companion I would have said, 
**Alqama has more legal acumen than Ibn *Umar."^ They were 
astute, intuitive, and quick in shifting the intellect from one thing 
to another which enabled them to deduce the answer to issues based 
on the pronouncements of their teachers. "For everyone will find 


? Darimi 1:84. 
* Darimi 1:85. 
? Darimi 1:52. 
“ Recounted in detail in Chapter 82 on page 425. 
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it easy to do that for which he was created.”*! “Each sect rejoicing 
in its own tenets.” 

Thus they laid out jurisprudence on the principle of derivation 
(takhrij) which is as follows. 

Each jurist memorizes the book of the one who was the spokesman 
for his associates and the most knowledgeable of the group’s pro- 
nouncements and the most correct in examining its preference of 
opinions (tarjih) so that in each case he takes into consideration 
the interpretation of the ruling. 

Whenever he is asked about a matter or needs some information 
he will look into the pronouncements of his associates which he 
had memorized in case he finds the answer there, and if not: 

1) He will examine the generalization of their sayings so as to 
make the matter conform to this form. 

2) He will take into account an indication implicit in the statement 
so that he can infer the response on the basis of this. 

3) Sometimes there may be an allusion (ima) or iqtidà (logical 
entailment) of certain statements from which the intent can be 
understood. 

4) Sometimes the stated issue may have a parallel instance to 
which it can be referred. 

5) Sometimes he can look into the reason for legislation (‘illa) 
of the ruling which has been stated through derivation (takhrij), 
simplification, or ellipsis so that its ruling can be applied to a case 
other than what had been originally been pronounced upon. 

6) Sometimes there would be two statements about a case which 
if combined according to the format of a conjunctive syllogism? 
(qiyās igtirani) or hypothetical syllogism“ (sharti) will produce 
the answer to the issue. 

7) Sometimes there would be in their statements a thing known 
through pattern and category but not through a comprehensive 


“ As in al-Bukhari Khan trans. IX: 480-481 Tauhid, 54, where he translates it, 
"Everyone will find it easy to do such deeds as will lead him to his destined place 
for which he was created." Muslim, Abū Dawid, Tirmidhi, Ibn Majah, Ibn Hanbal. 

*? Quran 23:53, 30:32. 

? A conjunctive syllogism is of the type that if the two initial premises are true 
then a third may be deduced. "If all A's are B and all B's are C then all A's are C." 
In Islamic legal reasoning an example would be, "All intoxicants are forbidden, 
wine is intoxicating. Therefore wine is forbidden." 

“ A hypothetical or disjunctive syllogism is of the form, “If A then B." “A is 
true, therefore B is true." 
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exclusive definition, so that they would have recourse to the lin- 
guistic experts and take pains to establish its essential properties, 
in order to determine its comprehensive exclusive definition, settle 
its ambi-guities, and distinguish its problematic aspects. 

8) Sometimes their sayings might have two possible interpreta- 
tions so they would attend to establishing preference for one of 
the possibilities. 

9) Sometimes the mode of argumentation of the proofs (tagrib 
al-dala’il) for the issues would be obscure so that they would elu- 
cidate this. 

10) Sometimes certain of those using the methods of derivation 
would make (legal) deductions based on the action of the founders 
of their school, or upon their remaining silent, and so on. 

It may be said of all of these forms of derivation that “the opinion 
derived from such and such a person is thus,” or “it is said ac- 
cording to the school of so and so,” or “according to the principle 
of so and so,” or "according to the opinion of so and so”—“that 
the response to the question is such and such." Those ones (who 
practice legal derivations in this manner) are termed "those exer- 
cising legal reasoning (mujtahids) within a legal school." A per- 
son who holds that whoever memorizes the Mabsut® is a mujtahid, 
even if he has no knowledge at all about hadith transmission, nor 
even knowledge of one hadith is referring to this type of ijtihad 
according to this principle. Thus the process of derivation took 
place in every school, and proliferated. The school which had fa- 
mous members who became judges and givers of legal opinions, 
whose writings became well-known among people and who taught 
openly, spread to all regions of the world, and still continues to 
spread all the time. The school which had undistinguished mem- 
bers who were not entrusted to judge and give fatwas, and who 
were not liked by people, died out after a time. 


*5 Kitab al-Mabsüt of Muhammad ibn Ahmad al-Sarakhsi, 11th C. A basic book 
in the Hanafi school 


CHAPTER 85 


An Account of the Condition of People Before the Fourth 
Century and After' 


You ought to know that during the first and second centuries peo- 
ple did not unanimously follow any particular madhhab. Abu Talib 
al Makki (d. 996) said in his Qut al-Qulüb, “Books and compila- 
tions are all later developments, as is holding to the statements 
which people have made, giving legal opinions based on the school 
of a single individual, holding to his opinion, emulating him in 
every thing, and conducting jurisprudence according to his school. 
This was not the way of the people who preceded us in the first 
and second centuries.'? 

I hold that some amount of making legal derivations (takhrij) 
had arisen after the first two centuries, although the people of the 
fourth century were not agreed on the absolute imitation (taglid) of 
the school of a single person and conducting jurisprudence according 
to it and emulating his opinion, as will be clear from the following 
exposition. 

Rather among them were the religious scholars and the common 
people. In cases involving consensual issues about which there was 
no disagreement among the Muslims and among the majority of 
the mujtahids, the common people only performed taglid of the 
master of legislation (the Prophet). They used to learn the manner 
of ablution, full bath, prayer, zakat and so on from their forefathers 
or the teachers of their cities—and they acted according to this. If 
some uncommon situation arose they would ask for a legal opin- 
ion about it from whichever mufti they found without specifying a 
legal school. 


! Some sections of this chapter are duplicated and rearranged in the treatise by 
Shah Wali Allah, a/-/nsaf fi Bayan, while others appear in "gd al-Jid, as will be 
indicated in the text. Some sections of the latter work were translated by Daud 
Rahbar, “Shah Waliullah and /jtihad.” The Muslim World 45 (December 1955): 346- 
358. 

? al-Makki, Qàt al-Qulab I, 324. 
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It was a trait of the specialists that the People of the Hadith 
among them were deeply involved with hadith scholarship so that 
they possessed hadiths of the Prophet, may the peace and blessings 
of God be upon him, and traditions of the Companions besides 
which nothing else would be required for (deciding) the issue, and 
abundantly transmitted hadith and sound hadith which had been 
implemented by some of the jurists, due to which there is no excuse 
for not acting upon them. Or (they had available) publicly declared 
opinions of the majority of the Companions and Successors which 
may not properly be opposed. If a person still didn’t find any answer 
to the issue which would satisfy him due to conflicting transmissions 
and lack of clear preference (for any one over tne other), and so 
on, he could refer to the discussion of one of the past jurists. Then 
if he found two opinions he could choose the more reliable of 
them, whether it came from the people of Medina or Kufa. 

Those among them who were People of Legal Derivations (ahl 
al-takhrij) carried this out in cases where they found no clear pro- 
nouncement (masrah) (about an issue) and they used independent 
reasoning within a school and became affiliated with the school of 
a certain person so that it was said, “So and so is a Shafi‘l,” and, 
“So and so is a Hanafi.” Even one of the People of the Hadith 
might become associated with a legal school due to his usually 
concurring with it, for example al-Nasà'i and al-Baihaqqi who were 
referred to as Shafi‘is. Thus the positions of giving judgments and 
fatwas came to be entrusted only to mujtahids and only mujtahids 
were called jurists.? 

Then following these centuries other people veered off to the 
right and left and new developments took place. 

1) Among them were dispute and disagreement in jurisprudence. 
The elaboration of this, based on what al-Ghazzali said, is that 
when the era of the Rightly Guided Caliphs came to an end the 
Caliphate passed to people who held it illegitimately. They were 
not self-reliant in the science of giving fatwas and the (shari'a) 
rulings, thus they were forced to ask for assistance from jurists 
and to associate with them in all circumstances. 

A remnant of the scholars were faithful to the original mode 
and held to the purity of the religion. Thus if they were sought 


> This section ends on al-Insáf p. 28. The next paragraph resumes on p. 38 of al- 
Insaf. 
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after they fled and shunned (the sultans). Thus the people of those 
times saw the greatness of the scholars and the interest of the 
leaders in them despite their avoidance of them (the sultans). Later 
the scholars abandoned (this) refusal and pursued knowledge in 
order to gain access to achieving honors and attaining high rank. 
Thus the jurists went from being sought after to becoming the 
seekers, and they went from having been dignified by their avoid- 
ing the sultans to being despicable in their running after them, 
except those ones whom God made successful (in their resolve). 
Even before them, persons had compiled works in theology and 
multiplied the (scholastic) questioning and answering, objecting 
and responding, and laying the groundwork of argumentation. This 
had already made an impression on them before the time when 
some of the officials and kings became disposed toward debates 
about jurisprudence and determining the primacy between the schools 
of al-Shafi‘i and Abt Hanifa, may God have mercy on him. After 
that people abandoned theology and the disciplines of knowledge 
of the religious sources (‘ilm) and became interested instead in 
contentious issues, in particular those between al-Shàfi'i and Abū 
Hanifa, may God be pleased with him, while they were tolerant of 
the disagreements among Malik, Sufyan, Ahmad ibn Hanbal and 
others. They claimed that their goal was deducing the finer points 
of the religious law and determining the reasons for legislation 
according to the legal school and laying out the principles of legal 
opinions. Thus they multiplied the compilations and deductions 
concerning this and they schematized the types of disputations and 
classifications and they persist in this until today. We don’t know 
what God the Exalted will decree in later times. (End of the gist 
of what al-Ghazzali said.) 

2) Among them are that people came to depend on tagqlid, and 
this taglid slowly crept into their hearts while they remained unaware 
of it. 

One reason for this was competition among the jurists and their 
disputing among themselves, so that when competition in giving 
legal opinions occurred among them, whoever gave a fatwa about 
something was contradicted about that fatwa. He then replied to 
this so that the discussion was not brought to a conclusion except 


^ al-Ghazzali, Ihya’ ‘Ulam al-Din, 1:41-42. Ends on al-Insáf, 38 the next para- 
graph begins on Insaf, 41. 
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through recourse to the pronouncement of someone who had given 
a verdict on the issue in an earlier era. 

An additional reason for taglid was the injustice of the judges, 
for once most of the judges had become unjust and were no longer 
reliable, only that on which the common people did not cast doubt 
was accepted from them, i.e., something which had been ruled on 
previously. 

An additional reason was the ignorance of the leaders of the 
people, and people's asking opinions from those with neither knowl- 
edge of the hadith nor of the method of deductive inference, as 
you may observe apparent in most of the recent ones. Ibn al-Humam 
and others warned about this. At that time non-mujtahids began to 
be called jurists.° 

3) Most of them began to be over-specialized in each discipline 
so that some claimed to have laid the foundation of the discipline 
of knowing the hadith transmitters (“ilm al-rijal) and recognizing 
their ranks in being reliable or unreliable (jarh wa ta'dil). Then 
they would go on from this to ancient and recent times. Among 
them were ones who sought out the unusual and rare reports even 
if they lay within the scope of fabrication. Among them were ones 
who increased the argumentation concerning the roots of juris- 
prudence and each deduced in support of his peers principles of 
argumentation, so that he posed an issue, then exhausted it, re- 
sponded, sought its conclusion, defined, classified, and edited, some- 
times lengthening the discussion and at other times condensing it. 

Some of them began to concoct remote instances which were 
not worthy of the attention of a reasonable person and they liked 
the generalizations and allusions in the discussions of the legal 
interpreters and those of a lower rank, to whom neither the knowl- 
edgeable person nor the ignorant one would care to listen. 

The harmfulness of this disputation, disagreement, and hair-split- 
ting was close to that of the first crisis (of the Muslim community) 
when people quarreled over rulership and took up sides. Just as 
the former resulted in a tyrannical rulership and events of severity 
and folly—similarly these latter (disputes) led to ignorance, inter- 
polations, doubts, and conjecture from which there is no hope of 
deliverance. Subsequent to them generations arose who relied purely 
on taqlid, neither distinguishing the true from the false nor the 


? Ends on al-Insdf, 41 the next paragraph begins on al-Insaf, 43. 
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argument from the inference (istinbat). The fagih of this time was 
a prattler and wind-bag who indiscriminately memorized the opin- 
ions of the jurists whether these opinions were strong or weak, 
and related them in a loud-mouthed harangue; and the hadith scholar 
(muhaddith) became a person who counted up the hadiths whether 
sound, faulty, or nonsensical, and recited them quickly like an 
entertainer, flapping his jaw full-force. 

I don’t say that this is so in all cases, for God has a group of 
His worshippers unharmed by their failure, who are God’s proof 
on His earth even if they have become few. No time has come 
after that except that the crisis has increased and taglid has become 
more prevalent, and integrity has become more and more absent 
from people's hearts until they have become content to leave off 
examining religious matters and so that they say, “We found our 
fathers following a community and we follow in their footsteps.”® 
The complaint may be raised to God and He is the one to turn to 
for help. He is reliable and our trust is in Him. 


Subsection 


At this point people should be alerted to issues in whose deserts 
the intellects went astray, the feet stumbled and the pens blotted. 

1) Among them are that (in the case of) these four schools which 
have been recorded and formulated—the community has agreed, 
or those whose opinions are worth considering among them have 
agreed—on the permissibility of performing taglid of them up until 
our time. In these are benefits which are not concealed—especially 
in these days in which people's endeavors fall very short, their 
hearts have become of self-seeking and everyone delights in his 
own opinion.' 

Ibn Hazm said, 


Tagqlid is forbidden, it is not permitted for anyone to follow the 
opinion of someone other than the Prophet of God, may the peace 
and blessings of God be upon him, without proof, due to God's, 
may He be Exalted, saying, "Follow what was revealed to you from 


é Qur'àn 43:22. 
? The treatise al-Insaf concludes with this passage (p. 43). The following section 
of the text is duplicated in the treatise "/gd al-Jid, pp. 14-16 (Arabic). 
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your Lord and do not follow guardians besides Him,” (7:3) and “If 
it were said to them obey what God has revealed to you, they say 
rather we obey what we found our ancestors doing.” (2:170). (God) 
said in praise of the ones who don't perform taqlid, "Give good 
news to my worshippers who hear advice and follow the best of it. 
Such are those whom Allah guides, and such are those possessed of 
understanding.” (39:17-18) And He said, may He be exalted, “If 
you disagree among yourselves about something refer it to God and 
the Prophet if you believe in God and the Last Day.” (4:59) 

Thus God, the Exalted, in time of dispute did not allow reference 
to anyone besides the Qur'an and sunna. In this (Qur'anic verse) He 
forbade referring in time of dispute to any person's opinion because 
it is not the Qur'an or sunna. The consensus of all of the Compan- 
ions, from the first of them to the last, and the consensus of the 
Successors from first to last, confirmed the refusal and interdiction 
of any one of them from imitating the opinion of any contemporary 
or preceding person, so that he accepts it totally. 

Therefore it should be known that whoever follows the totality of 
Abū Hanifa's, Malik's, al-Shafii's or Ahmad’s opinions, may God 
be pleased with them, and does not leave aside any opinion of a 
follower of theirs, or of anyone else in favor of that of someone 
else, and does not rely on what is in the Qur’an and the sunna with- 
out submitting it to the opinion of a particular person—this person 
has surely and indubitably opposed the consensus of the whole Muslim 
community from its beginning to its end and he will not find any 
pious elder or person among all of the three praiseworthy first 
generations (in agreement with him). Therefore he has chosen a path 
other than that of the believers. We take refuge with God from this 
position. 

In addition, all of these jurists forbade taqlid other than the imitation 
of the pious ancestors, thus whoever follows these jurists contravenes 
their own prohibition. Also, what is it that could make a person 
among them (the founders of the legal schools) or anyone else, more 
worthy of being imitated, than say, 'Umar ibn al-Khattàb, 'Ali ibn 
Abi Talib, Ibn Mas'üd, Ibn ‘Umar, Ibn ‘Abbas or *A'isha, mother of 
the believers, may God the Exalted be pleased with them—for if 
taglid were permitted then each one of these people would be more 
worthy of being imitated than anyone else. 


This statement (of Ibn Hazm) applies to any person who has some 
inkling of ijtihdd even if only in one issue, and to whomever it is 
clearly apparent that the Prophet, may the peace and blessings of 
God be upon him, commanded one thing and forbade another, and 
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that it is neither abrogated by tracing the hadiths and the opposing 
and concurring opinions about the issue nor by finding anything 
abrogating them—nor by seeing a large group of those scholars 
steeped in learning acting upon it, for he sees that the one who 
opposes it has no proof other than analogical reasoning, deduc- 
tion, or something like this. 

In this case there is no reason for opposing a hadith of the Prophet, 
may the peace and blessings of God be upon him, except concealed 
hypocrisy or overt stupidity. This is what Shaikh ‘Izz al-Din ibn 
‘Abd al-Salàm* meant when he said, 


It is one of the most amazing wonders that one of the jurists who 
practices taglid agrees on the weakness of something taken from his 
Imam because there is found no defense for its weakness, while in 
spite of this he imitates his (the Imam’s) decisions about it and ig- 
nores the one whose opinion is attested to by the Book, sunna, and 
sound analogies—rigid in his adherence to practicing taglid of his 
Imam. Indeed he concocts things which oppose the manifest mean- 
ing of the Book and the sunna, and exegetes them by remote eso- 
teric interpretations in defense of the person he imitates. 


He (further) said, 


People always used to ask (opinions from) whichever scholar they 
happened to run across without being restricted to a legal school, 
and without rebuke to any questioner, until these legal schools ap- 
peared and those who were prejudiced in their favor among the ones 
who practiced taglid. Thus one of them would follow his Imam despite 
the remoteness of his opinion from textual justification (adalla), 
imitating him in what he held as if he were a messenger sent from 
God—and this is far removed from the truth, far from what is correct, 
and unacceptable to any reasonable person. 


The Imam Abū Shama said, 


It is incumbent upon one who engaged in jurisprudence not to con- 
fine himself to the school of one Imam, and that he should hold in 
every issue the soundness of what is closer to the indication (dalala) 
of the Qur’an and the established practice of the Prophet (sunna 
mahkama). This will be easy for him if he is well-versed in most of 
the traditional disciplines. Let him avoid partisanship (to a school) 
and studying the recent modes of disagreement for these are a waste 


* 1181-1262. 
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of time and will disturb his serenity. It is confirmed that al-Shafi‘i 


forbade performing taglid of himself or anyone else. 


His associate al-Muzani said at the beginning of his Mukhtasar, 


n 


I summarized this book of al-Shafi‘l’s teaching and the meaning of 
his opinions in order to make it available to whomever wishes, while 
I apprise him of his (al-Shafi‘i’s) forbidding performing taglid of 
himself or of any other, so that this person should study it for the 
sake of his religion and should take care—i.e., | admonish whoever 
wishes to study al-Shafi‘i’s teaching, that he himself forbade taglid 
of himself or anyone else.? 


(Ibn Hazm's saying applies to) the person who is not learned and 
follows a particular one of the jurists believing that no one like him 
could err and that what he said must definitely be correct, and who 
has secreted in his heart not to leave off following him even if a proof 
opposing him would come to light. (On this point) there is what al- 
Tirmidhi reported from ‘Adi ibn Hatim—that he said, "I heard him, 
i.e., the Prophet of God, may the peace and blessings of God be upon 
him, reciting this verse, "They took their rabbis and monks as Lords 
besides Allàh."'? The Prophet said, “They didn't used to worship them, 
rather if these ones permitted something for them, they considered it 
to be permitted; and if they forbade a thing they forbade it." 

As (it applies) to the one who does not allow a Hanafi, for 
example, to ask for a legal opinion from a Shafi‘i jurist and vice 
versa, and does not allow a Hanafi to follow Imam Shafi‘l for 
example, this person has opposed the consensus of the early 
generations and contradicted the Companions and Successors. This 
statement (of Ibn Hazm) does not apply to the one who obeys 
only the sayings of the Prophet, may the peace and blessings of 
God be upon him, and only considers permitted what Allàh and 
his Prophet made permissible, and only considers forbidden what 
God and his prophet have forbidden. However if he doesn't have 
information about what the Prophet, may the peace and blessings 
of God be upon him, said, neither by way of correlating conflict- 
ing statements about what he said, nor by means of deduction from 
his saying, he may follow a rightly-guided learned person pro- 


? al-Muzani, al-Mukhtasar (Beirut: Dar al-Ma'rifa, n.d.), 1. 
10 Qur'an 9:31. 
! Tirmidhi IV:342 #5093 Tafsir Sura 9, where it is classified as gharib. 
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vided that he is correct in what he says, and that he gives a clear 
legal opinion clearly based on the sunna of the Prophet, may the 
peace and blessings of God be upon him. Then if this person should 
oppose what he thinks (to be correct) he should part company with 
him immediately without dispute and insistence. For how can any- 
one condemn this, when asking for legal opinions and giving them 
has gone on among Muslims since the time of the Prophet, may 
the peace and blessings of God be upon him, and there is no differ- 
ence between always asking the same person for legal opinions 
and asking that person on some occasions and another person at 
other times, once what we have agreed on what was mentioned 
above. How can this be gainsaid when we don’t believe that a 
jurist, whoever he may be, received jurisprudence through Divine 
revelation, and that God made obeying him obligatory upon us, 
and that he is infallible. Thus if we follow a jurist, this is due to 
our knowing that he is knowledgeable concerning God’s book and 
the sunna of His Prophet, and that his opinion must either be based 
on a pronouncement of the Qur’an or the sunna or be deduced 
from them through some variety of deductive apparatus or that he 
knows from the context that the ruling (hukm) in a certain case is 
contingent on a particular cause for legislation (‘illa) and his heart 
is confident in this recognition. Thus he draws analogies from some- 
thing which is textually revealed to what is not stated in the revealed 
texts and it is as if he were saying, "I believe that the Prophet of 
God, may the peace and blessings of God be upon him, would 
say, ‘Whenever I find this reason for legislation (‘i/la) present then 
the ruling (hukm) in the case will be thus'"—and the analogized 
thing is gradually obtained through these generalizations, so that 
this also is ascribed to the Prophet, may the peace and blessings 
of God be upon him, but in this method there are conjectures (zunun). 

If this were not so then no believer would follow a mujtahid, 
since if a hadith from the infallible messenger whose obedience 
God made obligatory upon us reached us by a correct chain of 
transmission, indicating something which conflicted with his (the 
mujtahid' s) opinion and we were then to ignore the hadith in favor 
of obeying that guesswork—who would be more evil than us, and 
what would be our excuse on the day when people will stand be- 
fore the Lord of the Worlds?" 


" Concludes section on p. 16 of "/gd al-Jid. 
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2) Among these (difficult issues) is making derivations (takhrij) 
according to the statements of the jurists and following the literal 
meaning of the hadith. Each has a fundamental basis in the reli- 
gion, and in each era researchers among the ulema have employed 
each of them. Among them there have been those who minimized 
one of them and emphasized the other, and vice versa. Thus it is 
not suitable to neglect one of them entirely as did the majority of 
the factions. Rather the pure truth is to correlate one with the other 
and to compensate for the defects of each through the other. This 
is the opinion of Hasan al-Basri, “Your practice, by God, besides 
Whom there is no other God, should lie between the two—between 
the excessive and the deficient.” Thus, he who is one of the Peo- 
ple of the Hadith must subject what he selects to critical examina- 
tion and uphold it against the opinion of the mujtahids among the 
Successors, while whoever is one of those using deductive reason- 
ing (takhrij) must make something part of his methods (sunan) 
only while taking care that it cannot oppose the sound obvious 
hadith, and while guarding himself against speaking from personal 
opinion in a case about which there exists a hadith or report from 
a Companion, insofar as he is able. 

The hadith scholar (muhaddith) does not have to be over-scru- 
pulous about observing the principles which his associates estab- 
lished for which there are no textual stipulations of the law-giver, 
so that through this he would reject a sound hadith or analogy, 
such as the rejection of whatever has the least flaw in reaching 
back to the Prophet or being uninterrupted. Ibn Hazm did this when 
he rejected the hadith forbidding musical instruments due to a 
suspicion of a break in the transmission of al-Bukhari, despite the 
fact that on its own the hadith was soundly connected to the Prophet." 
Rather, one should have recourse to something like this only in 
the case of another conflicting report. Another case is the hadith 
scholars’ saying, “So and so preserved more hadiths of a certain 
person than someone else, so we prefer his version to the hadith 
of the other for this reason"—even if there were one thousand 
reasons for preferring the other’s version. 

The concern of the majority of hadith transmitters when trans- 


? Bukhari VII:345. Ibn Hazm claimed that the chain of reporters was broken 
between al-Bukhàri and Hisham. This hadith is referred to in Hujjat Allah al-Baligha 
II, Chapter “Clothes, Adornments, Utensils, etc.,” pp. 189-196. 
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mitting the meaning of the hadith was with expressing the essen- 
tials of the meanings, not the (precise) expressions which are rec- 
ognized by those experts in the Arabic language. Thus they drew 
inferences from things like the “fa” or the “waw”™ and one word 
preceding or coming after another and other sorts of hair-splitting. 
Often another transmitter will express this same narration, replac- 
ing one word instead of another. The truth is that whatever the 
transmitter reports should be literally taken as the speech of the 
Prophet, may the peace and blessings of God be upon him, then if 
another hadith or evidence comes to light it must also be taken 
into account. The person using deductive methods should not de- 
duce a meaning which his peers would not find conveyed by the 
same expression and which neither native speakers nor scholars of 
the language would understand from it. Nor should he derive an 
opinion based on identifying the reason (takhrij al-manat) for leg- 
islation in a case where judgment was pronounced for no apparent 
reason, or applying a parallel case to it about which the interpret- 
ers disagree and opinions contradict each other, for if his associ- 
ates had been asked about this issue perhaps they would have drawn 
a parallel to a parallel instance which would exclude it, or perhaps 
they would have cited a reason for legislation (‘i/la) other than 
that which he himself derived. In fact, derivation is only permitted 
because it is a form of following (taglid) of a mujtahid and it is 
only effected based on what may be understood from his state- 
ment. He must not reject a hadith or report of a Companion on 
which the Muslims have agreed in favor of a principle which he 
himself or his peers derived, such as in the case of the hadith of 
the milk-giving camels,? or like the annulment of the share of 
those with a relationship.' Indeed, taking account of the hadith is 


" Particles in the Arabic language. 

5 This refers to the practice of leaving camels or cattle unmilked or tying up 
their udders some days before they are sold to make them appear more productive. 
In this case the hadith says that the buyer should have a purchase option of three 
days and then if he gives the animal back he should give a sa‘ of dates. The debate 
concerns the approving of the purchaser's option and remittance of this set amount 
of food which is allowed according to al-Shafi‘i and not allowed according to Abu 
Hanifa because the amount of dates is fixed while the amount and type of milk may 
vary, thus conflicting with the answer one would arrive at by analogy. Siddiqi, Kashshdf, 
p. 52. Shah Wali Allah returns to this issue in Hujjat Allah II "Forbidden Sales". 
Musaffü 1:367. Some hadiths on this topic are Bukhari Buyu‘ 23, 26, 28, Shurat 11, 
Muslim, Abu Dawid, Tirmidhi, Nasa'i, Ibn Majah, Darimi. 

'* This refers to a share of 1/25 of the spoils of war being distributed to members 
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more necessary than caring about this derived principle and this is 
what al-Shafi‘i meant when he said, “In the case when I have held 
something or established it as a principle, if there should later 
come to your attention some saying of the Prophet, may the peace 
and blessings of God be upon him, conflicting with what I said, 
then what he, may the peace and blessings of God be upon him, 
said, must be upheld." 

3) Among the (difficult issues) is that the investigative study of 
the Qur'àn and the sunna for the purpose of recognizing the shari‘a 
rulings is at various degrees. 

A) The highest of them is achieved by a person through actu- 
ally knowing the rulings or virtually knowing them, which enables 
him to usually give an answer to the ones asking for legal opin- 
ions about certain circumstances insofar as his answer usually con- 
cerns some matter about which there is agreement. This is what is 
specified by the designation "ijtihad." 

B) This ability (to perform ijtihdd) is sometimes achieved through 
scrutinizing all of the reports and studying all of the anomalous 
and exceptional ones among them as Ahmad ibn Hanbal indicated; 
together with the recognition of the referents of the speech in such 
a way that the rational person who knew the language would con- 
cur, as well as mastery of the knowledge of the reports of the 
pious ancestors through collating the discrepancies and organizing 
the inferences, and so on. 

C) Sometimes the ability to perform ijtihad is acquired by be- 
coming expert in the method of derivation (takhrij) according to 
the legal school of one of the authorities in jurisprudence, together 
with knowing a sufficient body of prophetic sunnas and reports 
from the Companions, so that he can know that his opinion does 
not oppose the consensus, and this is the method of those who use 
derivation. 

D) The middle level of study draws on both methods in that he 
acquires a knowledge of the Qur'àn and sunna which will enable 
him to recognize the preeminent issues of jurisprudence that have 
been agreed on together with their detailed proof texts (adilla 
tafsiliyya). He should have achieved as well the highest degree of 


of the Bani Hashim clan of Banü Muttalib by the Prophet and early caliphs. Later 
the juristic schools disagreed about whether this practice should be continued gener- 
ally or limited. Siddiqi, Kashshaf p. 52. Abü Dawid III pp. 145-147. 
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knowledge of certain issues of ijtihad through knowing about their 
proof texts (adilla), the preference of certain opinions over others, 
the criticism of derivations, and recognizing the correct from the 
false. Even if he has not perfected the critical apparatus to the 
same extent as the absolute mujtahid (al-mujtahid al-mutlaq) still 
someone like him can select the better among two schools of opinion 
if he knows their proofs (dalil), while realizing that his opinion is 
not operative in the same sphere as the ijtihad of the mujtahid, 
and is not admissible in the adjudication process of the judge, nor 
is it valid for the mufti in giving legal opinions. He is permitted to 
abandon certain derivations which people previously used if he 
learns that they lack validity and therefore the scholars who do 
not claim to be doing absolute ijtihad continue to make compila- 
tions, classify, make derivations, and give preference (in legal 
studies). Since ijtihad has become subdivided in the view of the 
majority and derivation has as well, and since the goal is only to 
obtain conjectural opinion (zann) and to base legal obligation on 
it, then nothing is disqualified by this. 

E) As for people below this level, their course in those com- 
monly arising questions is usually what they have acquired from 
their associates, ancestors, and compatriots among the legal schools 
that are followed. In those issues which rarely occur they follow 
the fatwas of their muftis, and in judgments they follow what their 
judges rule. We have found the reliable ulema from every legal 
school proceeding in this manner, formerly and recently, and this 
is what the founders of the schools bequeathed to their associates." 

In al-Yawáqit wa’l-Jawahir (Sapphires and Jewels) it is re- 
ported that Abü Hanifa, may God be pleased with him, used to 
say, “One who does not know my indicating factor (dalil) must 
not give a fatwa based on my opinion," and he, may God be pleased 


" [n his treatise "/gd al-jid fi ahkam al-ijtihad wa-l-taglid (Cairo: Maktaba al- 
salafiyya, 1965), Shah Wali Allah cites the classifications of the scholars al-Rafi‘i 
and al-Nawawi that there are within the category of absolute ijtihad (ijtihad mutlaq) 
two levels; independent (mustaqill ) and affiliated (muntasib) ijtihàd (p. 5). Below 
this are further rankings; the mujtahid within the boundaries of a legal school (al- 
mujtahid fi-l-madhhab), the “mujtahid al-fatayà" or mujtahid who can give legal 
opinions since he is well acquainted with the literature of a school (mutabahhir fi- 
madhhab Imámihi), and finally the common person who must follow the legal opinion 
which he is given. In his treatise al-Insaf fi Bayan Sabab al-Ikhtilaf he shifts his 
categories somewhat so that independent (mustaqill) mujtahid is the highest ranking. 

'5 By al-Sha‘rani, ‘Abd al-Wahhab ibn Ahmad, 1493-1565/6. 
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with him, whenever he gave a fatwa, used to say, “Al-Nu‘man ibn 
Thabit, i.e., his own name, has this view and this is the best we 
were able to do, so if someone comes up with something better, 
this is more correct." Imam Malik, may God be pleased with him, 
used to say, "Anyone's opinion may either be accepted or rejected 
except that of the Prophet of God, may the peace and blessings of 
God be upon him." 

Al-Hakim and al-Baihaqqi reported that al-Shafi‘i used to say, 
“If there is a sound hadith, that becomes my opinion,” and in an- 
other report, "If you see that my opinion opposes this hadith, then 
act according to the hadith, and throw my opinion out the win- 
dow.” One day he said to Muzani, “O Ibrahim, don't emulate me 
in everything I say, but look into it on your own, for this is the 
religion." He used to say, may God be pleased with him, "There 
is no final word (Aujja) in anyone's saying except that of the Prophet 
of God, may the peace and blessings of God be upon him, even if 
there are many who hold such an opinion; nor in an analogy, nor 
in anything else, and moreover there is nothing at this level except 
that obeying God and his Prophet with full acceptance is manda- 
tory." Imam Ahmad (ibn Hanbal), may God be pleased with him, 
used to say, "No one is allowed to argue with God and his Prophet," 
and he also said to a man, “Neither perform taqlid of me, nor 
Malik, nor al-Auza‘i, nor Nakha‘i, nor others, and follow the rulings 
insofar as they took them from the Book and the sunna. No one 
should give a legal opinion unless he knows the opinions given by 
the ulema in making shari‘ rulings on issues and knows their le- 
gal schools. Thus when he is asked about an issue he will know 
that the scholars whose legal school he follows agreed upon it, so 
there is no harm for him in saying that this is permitted and that 
is not permitted, for his opinion is by way of reporting. If there 
have been divergent opinions about the issue, there is nothing wrong 
in his saying, "This is permitted according to so-and-so's opinion 
and not permitted according to so-and-so's opinion." It is not up 
to him to choose, for in that case he would be responding with the 
opinion of one of them whose proof (hujja) he did not know. 

It is reported that Abū Yüsuf, Zufar,” and others, may God be 
pleased with them, said, "It is not permissible for anyone to give 
legal responses based on our opinions without knowing from where 


? An early Hanafi jurist (d. 775). 
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we got them.” It was said to ‘Usam ibn Yusuf, may God be pleased 
with him, “You usually disagree with Abu Hanifa may God be 
pleased with him." He replied, “Abu Hanifa, may God be pleased 
with him, was given a level of comprehension which we were not, 
and he discerned through his comprehension things which we don’t 
understand, thus it is not permissible for us to give legal opinions 
on the basis of his statements when we don’t understand them.” 

Muhammad ibn al-Hasan was asked, “When is it permitted for 
someone to give legal opinions?" Muhammad replied, "When he 
is right more often than he is wrong.” Abu Bakr al-Askaf al-Balkhi 
was asked, “if there is a scholar in a city who is more knowledge- 
able than anyone else, is it permitted for him not to give fatwas?” 
He replied, “If he is one who is capable of doing ijtihad, it is not 
permitted for him (not to respond)." He was asked, “What makes 
a person capable of doing ijtihad?” He replied, “That he knows 
the reasons (indications) of the issue and is able to debate it with 
his contemporaries if they disagree." It was said, "The minimal 
condition for ijtihàd is having memorized al-Mabsut.” (End of quotes 
from Sapphires and Jewels.) 

In the Al-Bahr al-Ra'iq (The Pure Sea) it is reported from Abu 
al-Laith” that he said, 


Abü Nasr was asked about an issue which had been put to him 
previously, "What would you say, May God have mercy on you, if 
you had four books before you—the book of Ibrahim ibn Rustam,”! 
the Adab al-Qadi in the recension of al-Khassaf,? Kitab al-Mujarrad,? 
and Kitab al-Nawádir in the recension of Hisham.” First of all, would 
you permit us to give legal opinions based on them, and secondly, 
are these books commendable, in your opinion?" He replied, “What 
has been correctly reported from our associates is a body of knowl- 
edge which is approved, appreciated, and worthy of acceptance, but 
as for giving fatwas—while I do not think that anyone should give 


? Aba al-Laith al-Samarqgandi. A Hanafi theologian and jurist of the 10th C. The 
Bahr al-Rà'iq is a work on Hanafi fiqh by Zain al-'Abidin ibn Nujaim al-Misri (d. 
1562/3). 

"| [bn Rustam d. 211 A.H. A Hanafi pupil of Aba Yüsuf. 

? Adab al-Qadi (Cairo, 1978) by al-Khassaf, Ahmad ibn ‘Umar (al-Shaybani), a 
Hanafi lawyer d. 874/5. 

? Perhaps al-Mujarrad of Hasan ibn Ziyad. 

% “Kitab al-Nawadir.” A number of Nawádir' s were composed in the Hanafi school 
by students of Abu Yüsuf including ones by Hisham (291 A.H.) and Ibn Rustam 
(211 A.H.). They are not considered among the major authoritative collections of 
the school because of their derivative nature. Nadvi, Ard’, 147. 
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legal opinions based on what he doesn’t understand, nor should he 
try to take up people’s burdens—however if it concerns well-known 
issues which have become apparent and been made clear by my 
associates, I would hope that it would be possible for me to rely on 
them.” 


It is also cited in the Bahr al-Ra’iq, “If someone has blood drawn 
or backbites and he considers himself to have broken the fast, so 
that he eats—then if this person did not ask a jurist for a legal 
opinion nor did the (correct) hadith reach him—must he make re- 
compense (kaffara) because this is merely ignorance, and there is 
no excuse for this within the domain of Islam? Then if he had 
asked a jurist for a legal opinion and he had given him one, there 
would be no penalty against him, because the ordinary person must 
perform taqlid of the knowledgeable scholar (*alim) if he has con- 
fidence in his fatwa, so he should be excused for what he did, 
even though the mufti was in error in the opinion he delivered. If 
the man did not (personally) request the opinion but he knew about 
the hadith, i.e., the saying of the Prophet, may the peace and blessings 
of God be upon him, “The cupper (one who has his blood drawn) 
and the cupped have broken their fast"? and his pronouncement, 
may peace be upon him, “Backbiting breaks the fast," and he 
didn't know that this had been abrogated nor its interpretation, 
then there should be no penalty assessed against him according to 
the two of them" since it is obligatory to act according to the 
manifest sense of the hadith. Abu Yusuf, however, disagrees with 
this since he holds that it is not up to the ordinary person to act 
upon a hadith since he doesn’t know about what abrogates or is 
abrogated. If a person has touched or kissed a woman out of lust 
or applied kohl, “so that he presumes that he has broken his fast, 
then he eats, he must pay a penalty, unless he had asked a jurist 
for a legal opinion and the jurist told him to break his fast, or he 
had heard a hadith report about this.” If a person had made the 
intention to fast before noon, and then broke his fast, he would 


3 Hadiths for and against permitting cupping for the fasting person are found in 
al-Bukhari, III:90-92. Shah Wali Allah held that this is not repugnant (makrüA) 
unless the person fears that he will be weakened by it. Therefore one who has blood 
drawn should continue fasting. Musaffa 1:241-242. Bukhari Saum 32, Abū Dawid, 
Tirmidhi, Ibn Majah, Darimi, Ibn Hanbal. 

% Not stated formally as a hadith. 

? The Hanafi jurists Imam Muhammad and Zufar. 
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not have to make the compensatory payment according to Abu 
Hanifa, may God be pleased with him, thus he contradicts both of 
the other two in this way, as reported in the Muhit?* 

From this exposition it has become evident that the school of 
the common person is the fatwa of his mufti. Also found in the 
Muhit in the chapter on "Making up for the Missed Prayers" is 
that if a common person doesn't have a specified legal school then 
his course of action should be based on the legal opinion of his 
mufti as the ulema have declared. Thus if a Hanafi gives him an 
opinion he should make up for the afternoon and sunset prayers, 
and if a Shafi‘i gives him an opinion then he cannot make them 
up, and there is no consideration of his personal opinion. If he 
doesn't ask anyone for a fatwa, or finds out what is sound accord- 
ing to the school of a mujtahid then this is permitted for him, and 
he has no need to revise this. 

Ibn al-Salah (1245)? said, “If a Shafi*i finds a hadith which con- 
tradicts his school, then he should investigate further. If he has 
full competence in the apparatus of absolute ijtihad or competence 
concerning that topic or issue, he can choose independently in acting 
upon the hadith. However if he is not fully competent to do ijtihad 
and after he investigates he finds that which opposes the hadith to 
be problematic, and finds no satisfactory answer to this objection, 
then he may act according to this hadith on the condition that any 
non-Shafi‘i independent Imàm (founder of a school) did so, and 
he is excused in this instance for abandoning the school of his 
Imam. Al-Nawawi approved of this and affirmed it.?? 

4) Among them (difficult issues) are that most instances of dis- 
agreement among jurists, especially in cases where there appear 
sayings of the Companions which fall on two sides, such as the 
Takbirs (pronouncing Allāhu Akbar) of the Days of Tashrig,*' the 
number of Takbirs of the two ‘/d prayers," the marriage of one in 


8 Al-Muhit bi-I-Taklif (Beirut: Matba'a Kathülikiyya, 1965), of Asadabadi, ‘Abd 
al-Jabbar ibn Ahmad, d. 1025/6. 

? 1181-1245. A Shāfi‘ expert in hadith. Author of the Kitab Ma‘rifat Anwa‘ “Ilm 
al-Hadith, commented on by al-Nawawi in al-Taqrib. 

* The following portion of the text duplicates al-Insaf, 41 ff. 

?' The three days after the ‘/d of Sacrifice, when “Allāhu Akbar" is said aloud in 
various litanies. The Hanbalis and Sháfi'is consider this practice sunna (established 
as recommended), the Hanafis consider it obligatory, and the Malikis recommended 
(mandub). al-Jaziri, al-Fiqh ‘ala al-Madhahib al-arba'a 1:355-357. 

`% The Kufans used to increase the Takbir (saying Allāhū Akbar) to three times in 
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Ihràm," (the special sanctified state of one on the Hajj pilgrim- 
age), the manner of doing Tashahhud of Ibn ‘Abbas and Ibn 
Ma‘sid,™ silently (or loudly) pronouncing the Bismillah and the 
Amin,» pronouncing the formula of the call to prayers twice or 
once during the /qàma,' and so on—have to do with giving pre- 
ponderance to one of the two opinions. The pious ancestors did 
not disagree on the essential legality on all of these opinions, but 
rather their disagreement concerned which was the more correct 
of the two things, and a parallel to this is the differing of Qur’an 
reciters on the (acceptability of) variant modes of reading of the 
Qur'àn.? 

They usually explained this matter by saying that the Compan- 
ions differed although they were all correctly guided and therefore 
the ulema continue to endorse the legal opinions of the muftis in 
issues of independent reasoning, and to accept the judgment of the 
judges, and on some occasions they act so as to differ from their 
legal schools. In these situations you will see the leaders of the 
legal schools holding each opinion to be valid and dealing with 
disagreement about the opinion of one of them in such a way that 
he will say, “This is the more prudent,” "this is preferable," and, 
"[ like this better." Or he may say, "We only know about this 
opinion," and this occurs often in the Mabsut, the Athar of 
Muhammad (Abū Yusuf), may God be pleased with him, and the 
discussions of al-Shafi‘i, may God be pleased with him. Then there 


each prayer cycle (raka‘) and the Medinans to seven takbirs in the first raka‘ and 
five in the second. Musaffa 1:178. This is examined in Hujjat Allah al-Baligha Il, 
Chapter “The Two ‘/ds.” Also, al-Shafi‘l says that the Takbir should be pronounced 
loudly on /d al-Fitr, Abü Hanifa does not. 

? This is invalid according to al-Shafi‘i and most others but Abū Hanifa allows it 
due to this belief that Prophet Muhammad married Maimüna at this time Musaffa 
1:289-. Shah Wali Allah prefers that one shout not marry. Hujjat Allah-Baligha li, 
“Characteristics of Hajj Observances,” 59. 

** Tashahhud (bearing witness) is a litany recited silently during the ritual prayer 
and each school varies slightly in the exact wording of the litany, position of the 
feet, etc. Wali Allah prefers al-Shafi‘i who follows the wording of Ibn ‘Abbas. See 
Musaffa 1:115-116. al-Shafi'i, al-Risala, 206-208. 

5 Discussed in Hujjat Allah al-Báligha II, Chapter on “Recitations During the 
Prayer." 

*5 [gàma is the second call to prayer given inside the mosque. The Hanafis repeat 
the formula twice as in the call to prayer (adhán) while other schools say them only 
once except for the phrase “qad qàmat as-Salat.” (Prayer has begun). Musaffa 1:83. 

? That is, each one of the variant readings of the Qur'àn is sound and acceptable 
and no preference is stipulated al-Shafi'i, a/-Risála, 208-210. 
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succeeded them a body of people who abbreviated the discussions 
of the jurists in such a way that they emphasized the disagreement 
and maintained the preferences of their leaders, and whatever was 
reported from the pious ancestors which reinforced remaining within 
the school of their associates and not going outside of it in any 
circumstance. This is either due to human nature, for every person 
likes what his peers and nation have chosen even in dress and 
cuisine; or due to some arbitrary leap arising in considering the 
proof, or due to other reasons of this sort. Some took this to be 
fanaticism in religion, but they were completely free from this. 
Among the Companions and Successors there were those who re- 
cited the Basmala and those who did not, and those who pronounced 
it aloud and those who did not, ? and those who did the Qunüt? 
prayers at the time of the dawn prayer and those who did not; and 
those who performed the ablution after having blood drawn, nose- 
bleeds, and vomiting, and those who did not; and those who be- 
lieved in doing ablution after touching a woman out of lust or 
touching the male member, and those who did not; and among 
them were those who did ablution after eating things cooked in 
fire and those who did not; and those who did ablution after eat- 
ing camel's meat and those who did not.” 

In spite of these differences, they used to pray behind one another, 
as Abū Hanifa or his associates and al-Shafi‘i and others, may 
God be pleased with them, used to pray behind the Imams from 
Medina who were Malikis and others even if they neither recited 
the Basmala silently nor aloud; and Harün al-Rashid"! led the prayer 
as Imam after having blood drawn and Imam Abi Yüsuf prayed 
behind him and didn't repeat the prayer. Imam Ahmad ibn Hanbal 


** That is the recital of, “In the name of Allah, the Merciful, the Compassionate,” 
during the prayers. 

? Qunut refers to an extra supplication made during the witr or other prayers, 
especially when Muslims are struck by a calamity. There are various types: a) Qunüt 
názila. This is made at a time of calamity and may be offered with any prayer but 
preferably at morning, sunset, or night. b) Qunüt Witr. The Hanafis offer this during 
the final raka of the witr prayer after the night prayer and do not do it during the 
fajr (morning) prayer. The Shafi‘is only pray the Qunat prayer as part of the witr 
prayer during Ramadan, but do pray it at morning prayer. Shah Wali Allah refers to 
this in Hujjat Allah al-Baligha 1l, Chapter “Recitations During the Prayers," Musaffa 
I:112. 

* These matters are dealt with in Hujjat Allah al-Baligha II, Chapter “Things 
Which Make Ablution Necessary." Musaffa 11:36. 

^ Hariin al-Rashid (d. 809), the Abbasid caliph. 
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held that ablution was necessary after a nosebleed and being leeched 
so someone once asked him, “If the Imam had experienced a flow 
of blood and had not done ablution, would you pray behind him?” 
He said, "How could I not pray behind Imam Malik and Sa‘id ibn 
al-Musayyab?" 

It is reported that Abü Yüsuf and Imàm Muhammad used to do 
the two ‘Id prayers performing the two Takbirs according to Ibn 
*Abbàs? because Harün al-Rashid preferred the way of perform- 
ing the Takbir of his ancestor. Once al-Shafi‘i, may God be pleased 
with him, prayed (in the morning) near the grave of Abü Hanifa, 
may God be pleased with him, and did not perform Qunut out of 
respect for him.” He also said, “sometimes we incline toward the 
Iraqi (Hanafi) school (of law)." We have previously cited the an- 
swers given by Malik, may God be pleased with him, to al-Mansür 
and Harün al-Rashid.“ In the Fatawa al-Bazzáziyya? it is reported 
that the second Imam—i.e., Abi Yusuf, may God be pleased with 
him, prayed the Friday prayer having performed the full ablution 
at a public bath. He led the prayer and then the congregation dis- 
persed. After that he was informed that a dead mouse had been 
found in the well of the bath-house. He then said, “In this case, 
we will use the response of our brothers from the Medinan (Maliki) 
school that if the water reaches the amount held by two large jars 
it won't become ritually impure.”*° 

Imam al-Khujandi* was asked, may God be pleased with him, 
about the case of a man from the Shafi‘l school who had not prayed 
for a year or two, then he transferred to the school of Abü Hanifa, 
may God be pleased with him. How should he make up for these 
missed prayers? Should he make them up according to the Sháfi'i 
school or the Hanafi school? He replied, “He should make them 
up according to either of the schools provided that he believes in 


? That is, seven Takbirs in the first ra ka and five in the second. 

? This was respectful since the followers of Aba Hanifa do not perform the Qunüt 
supplication in the morning prayer. 

^ See Chapter 83, p. 430. 

5 A treatise of Hanafi law by Ibn al-Bazzàz, Muhammad ibn Muhammad. Printed 
on the margin of Fatàwa "Alàmgiri (Beirut, 1973). 

* Otherwise as a Hanafi, he would consider the water unusable for ablution and 
the ritual bath. Abū Dawid I:17 #65 Tahara 33, Tirmidhi, Nasa'i, Ibn Màjah, Darimi, 
Ibn Hanbal. Ends section from al-Jnsdf, 43. 

" Abū ‘Imran Müsà ibn ‘Abd Allah from Samarqand. Died before 360 A.H. Al- 
Ansáb, V, al-Tamimi al-Sam'àni (Hyderabad, India: 1966), 53-54. 
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its validity.” In the Jami‘ al-Fatawa* it is stated, “If a Hanafi said 
that he had married a certain woman who had been divorced by the 
triple formula;? then he asked a Shafi‘i for a legal opinion and he 
answered that she was not divorced and that his vow was invalid— 
there was no harm in his following the Shafi'i in this issue because 
many of the Companions were on his side." 

Muhammad (Abü Yüsuf), may God have mercy on him, said in 
his Amali, “Even if a jurist says to his wife, you are definitely 
divorced, and he considers that this is equivalent to a triple di- 
vorce, then if a judge gives a judgment that the divorce is revoca- 
ble, he is permitted to live with her.”°° 

Likewise is every department about which the jurists disagree, 
whether in forbidding, permitting, freeing slaves, taking property, 
and so on. The jurist who has received a verdict counter to his 
own view must act according to the judgment of the Qadi and forgo 
his own opinion, and he must hold himself to do what the judge 
requires and act according to what he told him. Muhammad (Abü 
Yusuf), may God have mercy on him, said, "Likewise is the case 
of a man who does not have knowledge and is confronted by some 
problematic situation, so that he asks the jurists about it and ac- 
cordingly they give him a legal opinion concerning what is per- 
mitted or forbidden. However, the judge of the Muslims hands down 
a judgment against him which contradicts the fatwa, for in fact this 
is a matter about which the jurists disagree. In this instance, the 
person must accept the judgment of the judge and leave aside what 
the jurists had responded to him." 

5) Among (new developments) are that I have found some of 
them claiming that everything that is found in these voluminous 
commentaries and thick tomes of legal opinions are the opinions 
of Abi Hanifa and his associates; so that they do not make a dis- 
tinction between an actual original statement and the derived state- 
ment. They do not understand the meaning of the jurists' statement 
that according to the derivation of al-Karkhi the ruling on a issue 
is thus, and according to al-Tahawi it is thus, nor do they make a 
distinction between their saying, “Abū Hanifa said thus,” and their 


^ Of al-Hamid al-Hanafi d. 1475. Brockleman II, p. 226. 

? If the three divorces are pronounced all at one time, some consider this to be 
equivalent to one time only, so that she is still married. 

°° This is called "Talàq al-batta.” Some schools consider saying "definitely," equiva- 
lent to a triple divorce formula, while the Shafi‘is do not. Musaffa IE51. 
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saying, “the response to this case according to the school of Abia 
Hanifa is thus," or “based on the principle of Abū Hanifa is thus,” 
nor do they heed what the Hanafi scholars like Ibn al-Humam and 
Ibn Nujaim said about the case of the ten by ten (water)! and 
similarly the case of the condition of having to be a mile distant 
from water in order to do the ablution with sand and other cases 
like these—i.e., that these are derivations done by members (of a 
legal school) and not, in fact, part of the school. Some people claim 
that the legal school is founded upon these controversial disputes 
mentioned in the Mabsüt of al-Sarakhsi?, the Hidaya,* the Tabyin™ 
and works like these. They don't realize that the first ones among 
whom these disputations appeared were the Mu'tazila, and that their 
legal school is not founded upon these. Then the ones who came 
later liked using these (disputes) for expanding and honing the 
minds of the students, and whether it was for some other reason 
than that, God knows better. Many of these ambiguities and doubts 
may be resolved through what we have set out in this chapter. 
6) Among them (new developments) are that I have found some 
of them claiming that the basis of the disagreement between Abü 
Hanifa and al-Shafi‘i, may God be pleased with both of them, is 
founded on those principles which are mentioned in the book of 
al-Pazdawi® and other similar ones. Rather the truth is that most 
of them are principles derived on the basis of their opinions. 
According to my view, the statements that: 


A) the specific pronouncement (khdss) is clear and it needs no 
explanation, 

B) that some additional phrase (in a hadith) can abrogate, 

C) that a general statement (‘@mm) is as certain as a particular 
one (khass), 

D) that there is no preference given (to a hadith) due to a greater 
number of transmitters, 


*' The size of a pond whose water may be considered pure for the ritual bath. See 
Hujjat Allah al-Baligha 11:183-185, "Rules About Water.” 

° The Mabsüt is a commentary on the a/-Kafi of al-Hakim al-Shahid by Shams 
al-Aimma al-Sarakhsi d. 1090, a Hanafi scholar. 

3 Of al-Marginani, ‘Ali ibn Abi Bakr d. 1196/7, translated into English by Charles 
Hamilton and used by the British in India as a model of Islamic Law. 

* Tabyin al-Haqd'iq of al-Zayla'i d. 1342. A work on Hanafi law. 

55 The following section corresponds to p. 38ff. of al-Insdf. 

** D. 1089. Hanafi author of Kanz al-Wusül ila Ma‘ifat al-Usül. 
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E) that implementing the hadith of a non-legal expert is not obliga- 
tory when it would block the option of using personal opinion, 
F) that particularizing a general statement by the import (mafhim)°’ 
of a condition and a quality?* is absolutely out of the question 
G) that what a command requires is absolutely incumbent; 


and other issues like these are principles derived from the state- 
ments of the founders (of the legal schools). These are not soundly 
transmitted from Abü Hanifa and his associates, and holding to 
them and taking trouble to refute what contravenes them among 
the practices of the earlier ones in their inferences as Al-Pazdawi 
and others did, is not more correct than holding what opposes these 
and responding with what refutes them. 


Examples of Type A 


An example is that they (the Hanafis) made a principle that the 
specifying expression (khdss) is clear, and that no explanation should 
be appended to it and they derived this based on the work of the 
earlier ones concerning His, may He be Exalted, saying, "Bow down 
and prostrate yourselves," ?? and the Prophet's, may the peace and 
blessings of God be upon him, saying, "The prayer of a person is 
not rewarded unless he straightens his back in the bow and the 
prostration," insofar as they did not hold that coming to rest (dur- 
ing the bow and prostration) to be obligatory,” nor did they con- 
sider that the hadith was in explanation of the Qur’anic verse. So 
there was raised as an objection to them what the earlier ones had 
made of His, may He be Exalted, saying, "Rub your hands over 


? The mafhüm is what is understood from the language of a statement without 
being explicitly stated. 

*' Quality (wasf) is one of the type of allusions (imd’at) in which the meaning 
must be inferred from a statement. The quality (wasf) is not relevant in the state- 
ment's legal force unless it functions as the reason for the ruling. Thus it may be- 
come clear from a sequence of cases which element is critical to the ruling. For 
example, the Prophet refused to enter a house where there was a dog but entered it 
when there was a cat, explaining that the cat was not ritually impure. Robert Brunschwig 
"Raisonnement par analogie," 65-67. al-Ghazzali, Mustasfa 11:74. 

9 Quran 22:77. 

© The Shafi‘is consider this obligatory, most Hanafi's do not since they hold that 
the Qur'ànic wording “bow down:” and “prostrate” is already specific and cannot be 
further specified by a hadith. Musaffa 1:114. 


474 BOOK VII 


your heads"' and the Prophet’s, may the peace and blessings of 
God be upon him, rubbing it up to his forelock, insofar as they 
(the earlier ones) had made it an explanation;?? and His, may he be 
Exalted, saying, "The male fornicator and the female fornicator, 
scourge each of them"? and His, may He be Exalted, saying “Cut 
off the hand of the thief, male or female,"$^ and His, may He be 
Exalted, saying, "Until she marries a husband other than him,"9 
and those things which had been appended to these (specific in- 
junctions) as explanations after that, so that they had to take great 
pains in responding as is mentioned in their books. 


Examples of Type B 


They formulated the principle that the general statement (amm) is 
as (legally) definitive as the particular one (khàss) and they de- 
rived it on the basis of what the preceding ones had done with His 
saying, may He be Exalted, “Recite of the Qur’an what is easy for 
you,” and the Prophet's, may the peace and blessings of God be 
upon him, saying, "There is no prayer without the opening chapter 
(al-Fatiha) of the Book”® insofar as they had not considered it (the 
Prophet's report) a specification, and in his, may the peace and 


* Qur'àn 5:6. 

© That is, during the ablution (wudiz) preceding the ritual prayer some Hanafis 
state that the Qur'anic injunction cannot be further specified. while some do take the 
hadith into account. Some of these cases are cited in the article by Robert Brunschwig, 
"Raisonnement par analogie," 65-66. 

9 Quran 24:2. This is understood in jurisprudence as specified in applying to 
free, married, adulterers only, since female slaves were only to be scourged, on the 
basis of hadith and unmarried fornicators were not stoned. al-Shafi‘l, al-Risala, 105-6. 

“ Quran 5:38. This is considered to be specified by further conditions, including that 
the stolen goods are worth more than 4 dinars, the theft is intentional, etc. al-Shafi‘i, a/- 
Risála, 105. 

55 Qur'àn 2:230. She cannot remarry a man who has divorced her until she mar- 
ries another man and the marriage is consummated. al-Shafi‘i, a/-Risa@la, 149-151. 
All of the above Qur'ànic verses are considered by legal scholars to contain specific 
(khass) injunctions. They are, however, considered by some, if not all schools to be 
further explained by hadith or early practice. This contravenes the principle that a 
specific injunction does not require further explanation. 

5*5 Qur'àn 73:20. 

*’ This is the wording of a chapter title for hadiths on this topic rather than a 
hadith itself. It is close to the hadith “La salat illa bi (qira'a) fatiha al-kitab,” Tirmidhi 
Mawaqit 69, Aba Dawid II:822 Salat 36, “Lā salat li man là yaqra? bi...” 

** The Arabic word “mā” (what is easy) in the Qur'àánic verse is considered to be 
general (*àmm) and thus should not be specified by the hadith. Siddiqi, Kashshaf, 74. 
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blessings of God be upon him, saying, “There is a one-tenth zakat 
(‘ushr) on spring-watered land"* and his, may the peace and bless- 
ings of God be upon him, saying “There is no sadaqa (alms tax) 
on what is below five Awdg (of silver),"? insofar as they didn't 
consider the first’! hadith to be specified by the second, and so on 
with other subjects. Then this objection was presented to them 
that His, may He be Exalted, saying, "Such a sacrifice as can be 
afforded,"? which is general (*àmm) is (specified as) the female 
sheep and what is worth more according to the explanation of the 
Prophet, may the peace and blessings of God be upon him,” so 
they were reluctant to answer this. 


Examples of Type F 


They made a principle that there should be no consideration (in a 
command) of the object (mafhüm) of a condition and a description, 
and they derived this based on what the earlier ones had done with 
His saying, may He be Exalted, “And whoever among you does 
not have the capacity.””* Then many objections were raised to them 
based on the other rulings such as his, may the peace and blessings 


2" 


® In Arabic this phrase also contains the general word "má"—(what is watered 
by springs). Bukhari Zakat 55, Muslim, Abū Dawid, Tirmidhi, Nasa’i, Ibn Majah, 
Darimi, Muwatta’, Ibn Hanbal. 

Bukhari Zakat 32, 42, 56. Muslim, Abū Dawad, Tirmidhi, Nasa’i, Ibn Majah, 
Darimi. Muwatta', Ibn Hanbal. al-Bukhari, 11I:328. One üqiyya equals forty Hijazi 
dirhems. 

" Bukhari III:328. The issue here is whether a general and specific injunction 
conflict. Most jurists combine the two hadiths in this case and hold that there is one- 
tenth zakat (‘ushr) payable if the land production exceeds a minimum. Abū Hanifa 
disagrees and holds that 1/10 is due on any quantity of agricultural produce since 
the measures stated in the hadiths are used in the grain trade (wasq) or in terms of 
money (awáq), and not in terms of other produce. Shah Wali Allah discusses this 
issue in Hujjat Allah al-Baligha 1l, “Amounts Stipulated for Zakat." 

? Qur'àn 2:196. 

? That is during the Hajj al-Tamattu* (when the state of consecration [ihrám] is 
broken between the Hajj and the ‘umra) the sacrifice should be a at least a sheep. 
Musaffa 1:280-281. Bukhari Hajj 102, Khan trans. 1I:436. The general Qur'ànic in- 
junction is thus specified by a hadith. 

™ Qur'àn 4:25. In this Qur'anic verse, the context refers to having the resources 
to marry a Muslim lady of respectable family. If one does not fulfill the condition, 
of having enough resources, he is encouraged to marry a woman taken as captive in 
war. If one held the condition to be intrinsic to the force of the order it would imply 
that a person able to marry a free woman should not marry a slave or captive. 


476 BOOK VII 


of God be upon him, saying, “There is zakat on the camel which is 
a pasture animal”” so that they had to make a lot of efforts to 
respond to these. 


Examples of Type E 


They made a principle that the hadith of a non-jurist does not need 
to be acted on if recourse to personal opinion” is blocked by it, 
and they derived this from what they did in rejecting the hadith 
about the female animals which are sold without being milked for 
some time." Then there was raised to them an objection to the 
hadith about laughing aloud (during prayer), and the hadith about 
the fast not being invalidated by eating out of forgetfulness, so 
they were reluctant to respond. 

Cases of what we mentioned are many, not hidden from the one 
who pursues the investigation, whereas extensive expositions be- 
yond having this pointed out will not suffice in the case of the 
person who does not investigate. The opinion of the researchers 
should suffice you as proof about this issue, i.e., that it is not nec- 
essary to act on the basis of a tradition of a person who is known 
for accuracy and justice but not for legal acumen since the option 
of using personal opinion is blocked, such as in the case of the 
hadith about the female animals which are sold without having been 


5 This is a case of "mafhüm sifa", i.e., the intended object of a descriptive char- 
acteristic, in this case "pasturing". From it can be understood that there is no zakat 
on "stall-fed" (ma‘lufa) animals. Ibn Hajib, Mukhtasar al-Muntaha, 11:173-174. The 
Shafi’i’s consider the condition and description to be taken as specifying a particular 
case while the Hanafi’s do not. 

’® Here (ra’y) personal opinion, refers to the results of analogical reasoning (qiyds). 

7 Masarrat. Wali Allah prefers the judgment of al-Shafi‘i, a/-Risála, 330-1, who 
decides that the milk is the property of the buyer in analogy to the case of young 
born to animals after they are purchased. He follows a hadith which states that a 
fixed compensation will be paid to the seller for such milk. The buyer may also 
return the animal if the milk given does not meet expectations. This was rejected by 
the Hanafis who considered the fact that the value of the milk would vary to be 
problematic and thus appear to reject the hadith in favor of analogy. Musaffa 1:367. 

? Some of the Hanafis accept a hadith holding that laughing aloud invalidates 
prayer, while other schools hold this to be weak. al-Ghazzali, al-Mankhul fi Ta‘liqat 
al-Usul, ed. Muhannad Hasan Hitu, (Damascus, 1970), 376. Al-Sarakhsi, Kitab al- 
Mabsüt (Cairo: Matba‘a al-Sa'ada, 1324 A.H [1907/8]), 172-73. Shah Wali Allah 
comments on this in Hujjat Allah al-Bàligha II in the chapter on “Things Which 
Make Ablution Necessary." These hadiths which are accepted despite the fact that 
they conflict with analogical cases and were transmitted by non-jurists. 
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milked for some time. This is the opinion of ‘Isa ibn Iban” and 
many of the later ones preferred this, while al-Karkhi*? and many 
of the ulema followed him in holding that the condition that the 
transmitter have legal acumen does not hold due to the precedence 
of a report over an analogy. They said, “This opinion was not trans- 
mitted from our leaders, rather what was transmitted from them is 
that a single hadith report has precedence over any analogy." Don't 
you see that they implemented the report of Abü Huraira concern- 
ing the fasting person who eats or drinks out of forgetfulness, even 
if this opposes analogy, so that Abu Hanifa, may God be pleased 
with him, said, “If not for the report I would have held the anal- 
ogy (to be correct)." You should also be guided to what is correct 
by their disagreement over many of the derivations taken from their 
practice and the fact that some of them refute others. 

7) Among (new developments) is that I have found that certain 
people claim that there are only two groups with no third—"the 
Literalists" (zahiriyya) and "the People who Exercise Personal 
Opinion" (ahi al-ra?y)—and that whoever uses analogy or deduc- 
tion is one of the people of personal opinion—no, by God! Rather 
isn't what is meant by personal opinion the same as using under- 
standing and reason? This is not absent from any scholar, nor is 
this the personal opinion which is absolutely not based on the sunna, 
for absolutely no Muslim would claim to be doing this, nor is what 
is meant the ability to make deductions and use analogy (qiyds), 
for Ahmad, Ishaq, and even al-Shafi'l too, unanimously were not 
"People of Personal Opinion," while they used inferential methods 
and analogical reasoning. Rather what is meant by "People of Per- 
sonal Opinion" is a group who reopen for derivation issues agreed 
on among Muslims or among the majority of them on the basis of 
one of the early persons. Thus what they do in most cases is to 
relate parallel cases to one another, and to refer to one of the theo- 
retical principles without consulting the hadiths and reports. The 
Zahiri (literalist) is one such as Dawid Ibn Hazm," who neither 


? A Basran Hanafi d. 221 A.H. al-Jawahir al-Mudiya fi Tabaqat al-Hanafiyya Il 
(Cairo: Matba‘a ‘Isa al-Bàbi al-Halabi, 1978), 678-680. 

9 Aba al-Hasan ‘Ubayd Allah al-Tamimi al-Sam'ani, Ansdb XI (Hyderabad: Maktaba 
Dà'ira al-Ma‘arif, 1970), 75. 

* 994-1064. Andalusian jurist, theologian, poet, and historian. Codifier of the lit- 
eralist (Zahiri ) doctrine which approaches the sources of the religion through their 
literal meaning. 
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accepts using analogies nor accepts using the reports of the Com- 
panions and Successors. Between the two groups are researchers 
among the People of the Sunna such as Ahmad ibn Hanbal and 
Ishaq (ibn Rahwayh). 

We have gone on about this here at very great length so that we 
have ranged beyond the discipline which was our subject in this 
book, although this is not our habit. This is due to two reasons. 
One of them is that God, may He be Exalted, put into my heart at 
one time a measure by which to recognize the cause of every differ- 
ence arising in the religious community of Muhammad, may peace 
and blessing be on its master, and what is correct according to 
God and His Messenger, and He also enabled me to confirm this 
by rational and textual proofs so that there should remain no ambi- 
guity or doubt. Thus, I intended to write a book called “The Sum- 
mit of Fairness in Explaining the Causes for Juristic Disagreement” 
and to unequivocally clarify in it these subjects and to copiously cite 
evidence, examples, and ramifications while sticking to the middle 
course between excess and negligence at each stage, comprehend- 
ing all sides of the debate and the principles of what is intended 
and sought. Up until now I have not been free to do this so that 
when the discussion here reached the source of the disagreement, I 
was led by my inner motivation to explain whatever portion I eas- 
ily could. 

The second reason for going on at some length is the factionalism 
of the people of today and their disagreement and confusion con- 
cerning some of the things that we mentioned, to the point that 
they almost assault those who recite to them God’s verses, and 
“our Lord is the Merciful, the one to ask for help against the blas- 
phemies you utter."*? 

However, this is the end of what we wished to mention in the 
first section of the book, “The Conclusive Argument from God: 
Concerning the Inner Meanings of the Hadith.” All Praise be to 
God, at first and last, outwardly and inwardly, and, God willing, 
the second volume will follow it which will explain in detail the 
meanings of the hadith reports emanating from the Prophet, may 
the peace and blessings of God be upon him. 


? Qur'an 21:112. 
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God looked at the people of the earth, and loathed the Arabs and the non- 
Arabs 359 

God the Exalted will resurrect the days on the Day of Judgment just as they 
are 37-8 

God will appear in it 287 

God and His angels bless those in the right flanks of the row 333 

Good and evil are creatures which will be set up for people on the Day of 
Judgment 37 

Good deeds annul bad deeds 220 


hadith of Khurafa 374 

hadith of the animals which are sold without having been milked for some 
time 22 

hadith of the bridling 8 

hadith of Umm Zara‘ 374 

having many faces and tongues 46 

He does not know where his hand has spent the night 13, 403 

he (the devil) laughs when people yawn 286 

he may make a mistake, and pray facing a different one 313 

He measured the destinies 198 

He recorded the destinies of all created things 198 

he stretched forth his hand to pluck a bunch of grapes from the Garden 38 

he was protected from the devil until evening 329 

He will descend on it to the lowest heaven 287 

Help me to achieve this for you through much prostration 220 

His poetry believes but his heart does not 366 

Human actions are presented before God on Mondays and Thursdays, 287 


I am as My servant thinks Me to be 235 

I am only a man, and when I order you to do something regarding your 
religion, accept it 374 

I arose during the night and performed the ablution and prayed my share of 
prayer 44 

I entered Paradise and saw a young girl, tanned and with dark red lips 110 

I feared that it would become prescribed for you 262, 331, 381 

I had forbidden you to visit graves, but now you may visit them 409 

I have been sent with the tolerant, clear, Hanifi religion 3, 304 

I never saw any group better than the Companions of the Messenger of 
God 364 
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I only made a conjecture, so don’t blame me for that opinion 374 

I saw Ja‘far ibn Abi Talib as an angel with wings flying in paradise with the 
angels 45, 103 

I was sent to bring the noble virtues to fulfillment 303 

I was sent to eradicate musical instruments 303 

I was sent with the tolerant, monotheistic, (Hanifi) religion 304 

Iblis used an analogy and he was the first to use an analogy 349 

If a community persists in fasting their devils will be chained 225 

If God decrees that a person will die somewhere on the earth, a need will 
arise for him to go there 50 

If God makes you enter the garden 110 

If he asks to take refuge in Me, I will give him refuge 329 

If I were to say yes, it would become a necessity 263 

If not for recent unbelief among your people, I would have torn down the 
Ka'ba 324 

If the fluid of the male precedes the fluid of the female the child takes after 
him 49 

If the Prophet had seen what the women are doing these days 403 

If the water reaches an amount to fill two jars 22-23, 325 

if you graze her (a she camel) in a fertile place, you graze her by God's 
predestination 201 

If you hear that some mountain had moved from its place, believe it 73, 78 

In Hell he saw a thief who had robbed pilgrims to Mecca 38 

In His hand is the scale, (with which) He raises the share and lowers it 50 

in Nigella seed there is a cure for every illness except death 34 

In one of you having intercourse (with his wife) there is a virtuous act 
(sadaqa) 322 

in the Afterlife will take on the shape of a hairless snake 222 

in the Garden he saw a prostitute who had given water to a thirsty dog 38 

In the sexual act (with the spouse) of one of you there is a reward 15 

In what state did you leave my servants? 70 

Indeed an allegory for me and the message with which God has sent me is 
that of a man who came to a people 17, 72 

Indeed during the night there is an hour 289 

Indeed God will support this religion even by a profligate man 359 

Indeed these are but your acts thrown back upon you 17 

Indeed these are your acts which I will count for or against you 80 

Indeed they (the Meccans) knew that the two of them never had recourse to 
divination 368 

Indeed you will see your Lord (in the next life) 220 

Indeed, in the body there is a piece of flesh 18 

Inform them that God, may He be Exalted, has made charity a duty for 
them 12 

It (the sun) rises between the horns of the devil 14 

It is not unclean, rather it is an animal which comes and goes in your 
homes 13-4 

It is to establish the remembrance of God 13 

It was for fear of harm coming to the child 14 

It won't be long before a man with a full stomach talks to you about this 
Quràn 347 


Khusrau would be destroyed and there would be no Khusrau after him 308, 
343 
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Leave me (and don’t ask me) as I have left you, for those before you were 
destroyed through the excessiveness of their questionings 269-270 

Leave the Turks as long as they leave you (alone) 342 

Leave them (my leather socks), for I put them on when they (my feet) were 
clean 401 

Let the one who is present inform the absent one 192 

like an iron chain clattering upon smooth rocks 288 

Lo, the children of Adam were created at various ranks 73 


mountain goats (the Bearers of the Throne as) 365 

My cistern is (the size of) what is between the Ka‘ba and Jerusalem 292 
My cistern is longer than the distance between Ailat and Aden 292 

My Lord concurred with my judgment in three things 402 

My Lord, may He be Blessed and Exalted, is angered today 268 

My servant sinned and he knew that he had a Lord who forgives sins 161 
My speech does not abrogate the speech of God 358 


Neither (the hand of) the betrayer, nor the plunderer, nor the pilferer will be 
cut off 317 

No Muslim is afflicted by an injury, be it sickness or some such thing 95 

No Muslim standing to pray asks Allah for something 406 

No one makes religion too strict but that it overwhelms him 349 

No person believes until he believes in predestination, its good and its 
evil 197 

Not one of you will be brought into paradise by his act 51 

Nothing turns back destiny except petitionary prayer 222 


O Mu‘adh, do you know what is God's right over his servants, 203 

On whatever (land) the sky pours down (rain), the zakat of one-tenth 
applies 407 

Or an understanding (of the Qur'àn) which was bestowed upon a 
Muslim 336 

Our Lord descends every night to the lowest heaven 287 


Paradise is surrounded by undesirable things and Hell by craved things 38-9 
People are mines, like mines of gold and silver 73 

Petitionary prayer is the core of worship 229 

Prayer is the path of ascent for the believer 220 

punished by a bridle of fire 8-9, 331 

Purify yourself after urination 217 

Reflect on the creation of God and do not speculate about God 255 

Respect seniority 284 


She said (‘A’isha), “He sprang up” and she did not say, “he stood up” 412 
Should I not apprise you of the best of your actions? 229 
Sin is something which has a strong impact on your heart 235 
So that the Jews will know that in our religion there is room for 
pleasure 322-3 
Some fell in the fire, and some fell down and were saved, 240 
Speculate about the creation, not about (the nature of) the Creator 191 


talbina gives rest to the heart of the sick person 34 
Temptations strike the heart in the way that a reed mat is woven stick by 
stick 81 
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That the devil had spent the night inside his nose 13 

That which they hoard will be their collar on the day of Resurrection 12 

The acts of my community were presented to me, the good and the bad 294 

the aged man permitted to kiss (his wife) while fasting, but not the young 
man 78 

The angels of the day ascend to Him before the angels of the night 289 

The angels pray for one of you as long as he remains seated at the end of his 
ritual prayer 44 

The bad breath of the one who fasts is sweeter to God than the fragrance of 
musk 225 

The believer is like the supple stalk of the plant 95 

The believers’ share of punishment is the hardship of this world 231 

The best prayer is the midnight prayer, yet how few perform it 289 

The chapters of the Qur'àn “The Cow" and “The Family of ‘Imran’ will 
come 37 

The congregational prayer is better than the individual prayer by twenty-seven 
degrees 295 

the Dajjal wants to kill the believing Muslim a second time 37 

the debt of God is even more worthy of being paid off 328 

the deeds of the day are brought to Him before the deeds of the night 70 

The devil eats with his left hand 284 

The devil... on the day of ‘Arafat 227 

The Devil makes sport with peoples' posteriors 285-6 

The devil spends the night in his nose 13, 403 

the devils will not be able to do it 329 

The drawstring on action is the two eyes 403 

The evil eye is a reality (haqq) 408 

The fast has the effect of curbing lust 12 

The first one to apply analogies was Iblis 350 

The first one to divide the day and the night into hours was Noah 296 

The first thing that was revealed thereof was a chapter from al-Mufassal 324 

The fruit used to be struck by blight, splitting, blistering from the heat, and 
so on 403 

The funeral bier of a Jew was passing by 423 

The Garden and the Fire were depicted for me 38 

the governing angels get information on that day 199, about what will be his 
sustenance, his term, his life span, and whether his future life will be 
difficult or happy 244 

The grave (of the believer) will be extended by seventy cubits 298 

the grave will be extended seventy cubits by seventy 39 

The Hajj is the day on which you make the pilgrimage 326 

The hand of God is full 191 

The hearts of men are between two of God's fingers which He turns as He 
wishes 202 

the human heart, which when it is sound, everything is sound, and when it is 
corrupted, all is corrupt 175 

The Imams should be from the Quraish 343 

The judgment in establishing lineage 409 

The lapsing of the learned man, and the arguing of the hypocrite 350 

the last man to come out of the fires of Hell 110 

The lower soul wishes and desires and the sexual organ either confirms that 
or denies it 80 

The lower soul wishes and desires while the sexual organ confirms that or 
denies it 84 
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the man who does not contribute the alms tax will find his wealth represented 
to him 400 

The master is Allah 181 

The Muslim who harms Muslims most is the one who asked about a thing so 
that it was forbidden because of his questioning, 16, 263, 270, 379 

the old man and the sick man 82 

The one (prayer) in the middle of the night 289 

the one who does not recite the Umm al-Kitab 401 

(The one who gets up during the night) should not plunge his hand into a 
vessel 315 

The one who gets up during the night (to pray) 290 

The one who is present sees something that the absent one does not 375 

The one who says “there is no God but God.” 328 

the one who seeks knowledge of a branch of Astrology 51 

The pen was raised from three 302 

the people who are pulled by chains to Paradise 214 

The polytheists used to utter the following formula of “talbiya” 184 

The prayer of a man in the congregation is greater than his prayer in his 
house 15 

The prayer of a person is not rewarded unless he straightens his back in the 
bow and the prostration 473 

The prayer of one of you is not accepted unless he performs the 
ablution 401 

the Prophet changed the names of his companions ‘Abd al-‘Uzza and ‘Abd 
Shams 189 

the prophet forbade enfolding the smooth rocks 216 

The Prophet is true (kaqq) 408 

the Prophet will go in to his Lord while He is on His Throne 40 

The prophets are all step-brothers, sons of the same father by different 
mothers 72 

The Qibla is everywhere between the East and the West 326 

The Qur’an will be opened to the people 350 

The rewards of my community were presented before me 294 

the rule about the rider on a mount who prays the supererogatory prayer 
outside of the city 313 

the saying of a man, “I slept with my wife during (the day in) 
Ramadan,” 401 

The situation of the Children of Israel was balanced until there arose among 
them those of mixed descent 352 

The treaty which is between us and them is prayer, so whoever abandons it 
has become an infidel 220 

The world shall be brought forth on the Day of Judgment in the form of an 
old woman 38 

Their religious scholars forbade them these things, but they did not abstain 
from them 348 

Then his parents make him a Jew or a Christian or a Magian 107 

Then if it is obscured from you, complete the number (of days) of Sha‘ban at 
thirty 325 

Then you can also make the pilgrimage on his behalf 399 

There is a one-tenth zakat (‘ushr) on spring-watered land 475 

there is “heat” in a purgative grass (shubrum) 34 

There is no alms tax on whatever is below five ausug 407 

there is no marriage without a guardian 408 

There is no prayer except in a state of purity 408 
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There is no prayer without the opening chapter (a/-Fatiha) of the Book 474 

There is no sadaqa (alms tax) on what is below five Awaq (of silver) 475 

there is riba’ in chick peas 399 

there should be no speculation about the Lord 191, 255 

There was God and there was nothing before Him 33 

There was no prophet sent by God who did not have disciples and 
companions 353 

There was no reason for us to do ramal 375 

There were four rivers, two concealed and two apparent 38 

There will be no cutting off (the hand in the case of) stealing fruit which is 
hanging (on a tree), nor in what is protected by the mountain 317 

These are two books from the Lord of the worlds 39 

These constitute God's punishment of His servant 80 

These gardens are inhabited by jinns, and devils 285 

They are (also) part of God’s predestination 201 

They are a community among the communities 311 

They are weeping over her while she is being tormented in her grave 422 

they should worship God, may He be exalted, at solar and lunar 
eclipses 313 

They used to say that things were permitted for them, so that they regarded 
them as lawful 186 

They were more hard on themselves, therefore God made it harder for 
them 271 

They were only forbidden lest the people take them as proper 321 

This is an hour when the gates of heaven open 13 

This is the prayer of the hypocrite and the one who does this is not one of 
us 333 

This is the time when the gates of heaven open 289 

This is your time and the time observed by the prophets before you 291 

This, your community, is one community (umma) 72 

Three (types of people) who will have two rewards 294 

Three to whom God, may He be Exalted, will not speak 294 

Through this people have been destroyed before you 14 

tore down the figured curtain and removed the shirt with designs on it 170 

two cups of wine and milk were offered to the Prophet 108 


‘Umar ibn al-Khattab cursed someone who asked about something 
hypothetical 415 
Until I feared that it would be prescribed for you 16 


We are an unlettered people who do not write or calculate 320 

We have been given rain when such and such (a star) sets 51 

Were it not that I would be hard on my community I would have imposed the 
duty of cleaning their teeth with a siwak at every prayer 283, 322, 381 

When God created ties of relationship 37 

When God decrees an order in the heavens, the angels beat their wings in 
submission 43 

When God loves a person he calls Gabriel and says, "I love so-and-so, so 
love him" 44 

When He decides on a decree, the bearers of the throne glorify Him 43 

When he lays down to sleep his joints relax 13 

When one of you offers prayers, then God is facing him 213 

When the corpse (of the believer) is put in the grave the setting sun is made 
to appear to him 39 
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When the star rises the scourge will be lifted 51 

When two Muslims raise swords against each other 15 

Where is God?” and she pointed to the sky 326, 338 

Who among you can control the domination of passion as the Prophet of God 
used to 321 

Who ever kills someone (in the Jihad) can keep his arms and clothing 375 

Who is your Lord, and what is your religion and what do you say about the 
Prophet 102 

Whoever does not believe in predestination, its good and its evil, I am free 
of him 197 

whoever does not do it, it does not matter 400 

Whoever eats during the day in Ramadan must make up for it 397 

Whoever makes an oath by other than God commits shirk 188 

Whoever meets Me (on the Day of Judgment) with enough sins to fill the 
earth 175 

Why don’t you get in rows as the angels get in rows 286 


You are a person who can give kind treatment (to the ill) but God is the 
physician 52, 181 

You didn't know because you didn’t recite the Qur'an 230 

You have been sent to make things easy (for people) and not to make things 
difficult 252, 322 

You should follow my sunna and the sunna of the rightly-guided caliphs after 
me 386 

you will see Him as you see the full moon 12, 196 

You will see your Lord 383 
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abrogation, of laws, 264, 357—360; (of 
Qur’an), 410n; (of hadith), 406, 409, 
423, 428; (of religions), 340-345 

acquired traits, (malakat), 85 

ahl al-hadith. See People of the 
Hadith. 

ahl al-sunna. See People of the Sunna. 

ahwal and maqāmāt, states and stages, 
64, 65, 77, 229 

‘alam al-quds, the World of the Holy, 
93, 94 

amana, the Trust, 57-58 

amarat, textual signs, 417 

*amm, generalized, 396, 407, 472, 474, 
475 

amr, command, 45, 46 

angelic aspect of the person, v, 56, 58, 
59, 63, 69, 73, 75, 87, 88, 93, 94, 
102, 104, 148, 149, 155, 174, 199, 
224, 225, 231, 232, 238, 250, 273, 
287, 290, 328, 334, 337 

Angels, 25, 43-48, 58, 67, 70, 71, 80, 
87, 88, 93, 94, 96, 100, 101, 102, 
103, 104, 108, 149, 150, 157, 159, 
162, 180, 196, 199, 208, 214, 217, 
226, 229, 244, 258, 265, 295, 296, 
329, 332, 336, 337, 363, 364, 365, 
400. See also Highest Council, Holy 
Enclave, Lower Council. 

animalistic aspect of the person, v, 56, 
58, 59, 63, 66, 74, 75, 88, 93, 94, 
102, 108, 148, 149, 153, 155, 156, 
158, 174, 199, 210, 215, 224, 225, 
231, 232, 238, 286, 290, 328, 334, 
335, 337 

‘Arafat 227 

ashab al-‘araf, People of the Heights, 
338 

ashab al-yamin, People of the Right 
Side, 154, 155, 334, 336, 337, 338 

ashab al-shimál, People of the Left 
Side, 334 

Ash'arites, 25n, 40, 67, 195; psychic 
speech (kalam nafsi) 67; as ahl al- 
haqq, 40n 

astrology, 51, 122, 244, 352, 368 

Attributes of God, 25, 33, 66, 67, 73, 
83, 162, 169, 170, 186, 190-6, 238, 
255, 293 

‘azima, 406, 409 


barzakh, 56, 66, 101, 102-105 
Bearers of the Throne, 43, 159, 364, 
365 


Caliph(s), 188, 137, 251, 286, 306, 
342, 343, 375, 441; (Rightly- 
Guided), 386, 388, 452 

Caliphate, vi, 76, 118, 137-139, 307-8, 
336, 343, 359, 360, 369 

categories of actions (in Islamic law), 
65, 276, 312, 378, 381-2, 384, 400, 
406, 414n; (mubah), 405; 
(mustahabb), 405 

celestial aspects, 67, 68, 71 

change, God's modalities, 35, 49—51, 
239; (in religions), 340—345, 
353-372; (in reasons for requital), 
72; (in codes-manahij), 257, 258, 
262-276, 304-5; (in shar‘ias), 159, 
162. See abrogation. 

charity, 45, 283 

child-rearing, 119, 124—125 

Children of Israel, 137, 253, 262, 270, 
306, 348, 352; (reports of- 
Isra‘iliyyat) 394 

choice, 85, 202, 205 

Christianity, 28 

Christians, 22, 176, 177—8, 182, 257, 
330n, 351, 366, 402 

circumcision, 367 

coloration, 71, 331, 336 

cistern (in Paradise), 109, 296 

Companions, (of the Prophet), 23, 24, 
25, 327, 336, 380, 384, 386, 388, 
392, 394, 400, 402, 404, 405, 407, 
410, 411, 412, 413, 414—421, 427, 
428, 429, 430, 432, 434-435 439, 
440, 444, 448, 452, 461, 462, 467, 
468, 469, 478 

conditions (of acts of worship), 259, 
280 (defined), 281, 322, 324, 369, 
378, 379, 384, 401, 414 

consensus (ijmá*), (of the angels), xxii, 
47, 194, 203, 204, 239, 253, 272, 
354; (of Muslim community), 6, 11, 
16, 27, 350-1; (legal), 350-1, 442 

continuity in religion, 304—306 

conventions, 142-144. See veils. 

creation, 185, 198, 199; (of the world), 
25, 33-36; (of humans) 49 
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dahri, (atheist), 22, 206, 238 

Dajjal, (anti-Christ figure), 35 

dalil, pl. dala’ il, (proof, indicant) 25, 
27, 414, 450, 462, 463; (dalala- 
indication), 384, 387, 457; (adilla 
tafsiliyya—detailed proof texts), 462, 
463 

Day of Assembly (hashr), 40, 105, 
106-111 

Days of God, (reminder of), 206 

days of week, (special qualities), 287, 
288; (Fridays), 37-38, 264, 288, 406 

death, 93, 97-100, 101-104, 331 

determinants, (of species—ahkam), 61, 
105, 106, 107 

devil, 14, 95, 284, 329, 349, 350; 
devils, 48, 51, 79, 80, 104, 157, 217, 
225, 265, 285, 295, 329, 332, 400 

dhauq, (mystical insight), 82, 163, 206, 
248, 285, 288 

dhikr, (tablet), 198, 233; remembrance 
of God, 168, 219, 228, 229-231, 
258, 301, 312, 328, 329, 332, 335, 
337, 367, 380; people of Remem- 
brance, 310 

din (religion), xx-xi, 72, 257, 354 

distortion in religion, 346—353, 361 

Divine Management (tadbir), 34, 50, 
154, 176, 182, 183, 185, 196, 197, 
252, 266 

divorce, 124, 419, 470; (‘idda) 124; 
(zihàr), 269 

dreams, 41-2, 47, 79, 102, 108, 157, 
180, 196, 208, 209, 265, 331, 368 

du'à^ (petitionary prayer), 204, 222, 
229, 258, 367 


eschatology, Islamic, 22, 82, 102, 109, 
240; (bridge), 22, 24, 240 

essence (dhat) of God, 84, 184, 225, 
255 


fahwa, (the import of an itterance), 397 

fanà? (annihilation), 76, 106, 184 

fàsiqün (profligates, depraved ones), 
339 

fatwa (legal opinion, recommendation), 
299, 408, 415, 418, 424, 427, 434, 
437, 450, 452, 453, 458, 463, 464, 
465, 466, 471; mufti(s), 427, 451, 
463, 466, 468, 471 

felicity (sa‘dda), xx, 8, 28, 29, 
146-170, 173, 175, 199 

fiqh (jurisprudence), xvi, xxx, xxxi, 20, 
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21, 386, 448, 462; (of Companions), 
404, 407; fuqahá' (jurists), 22, 327, 
379, 382n, 410, 434, 435, 441, 453, 
455, 458, 466, 469, 471 

fitra (sound original nature), xxi, 
xxxiii, 72, 84, 106, 107, 108, 125, 
144, 150, 156, 159, 173, 174, 199, 
206, 236, 238, 239, 354 

fortune tellers, 52 

Four Virtues, xx, 64, 69, 156—160, 
329, 336, 376; virtues, 307, 376; 
see purity, humility, magnanimity, 
justice. 

al-furá' (applied jurisprudence), 
414—426, 430; (Hanafis and), 431 


genus, genera (jins), 33, 34 

ghusl (full bath), 164, 214—217, 366, 
380, 402, 420, 472; (with sand), 
419-20, 424 

Gospel, 93, 351 

grave, punishment in, 24, 39, 40-42, 
102, 109, 217, 229-30, 236, 296 


hadd, pl. hudüd, (offences whose 
punishments God defined in the 
Qur'àn), 12, 29, 236, 268, 369, 377 

al-hadd al-jàmi* al-mani‘ (an exclusive 
exhaustive definition), 316, 396, 
449-50 

hadith sciences, xvi, xxiii, 4, 5, 6, 13, 
17, 20, 22, 25, 27, 348; (disciplines), 
454; (problems), 385; (weak), 394-5; 
(conflicting), 348, 405; (memorizing 
of), 386, 405-413; (interpretive 
methods), 373—375, 386n, 387-395; 
(books), 387-397 

hadith terminology, hasan (a good 
hadith), 383, 388; sahih (a sound 
hadith), 383, 388, 394; maglüb (the 
word order is transposed), 388; 
maudiu‘ (an invented hadith), 388; 
mauqüf, 427; munqati‘, (interrupted), 
3389, 91, 433; manqul (the statement 
of a Companion); musnad, 427, 433; 
mustafid (transmitted by 3 or 4 
Companions), 383, 387, 389; 
mutábi'át (concurring hadiths), 438; 
mutawatir, 383, 387, 389, 441; non- 
mutawatir, 383; muttasal (all 
transmitters are mentioned), 444; 
shawahid (suppoting hadiths), 438, 
444; fadhdh (singly transmitted), 
445; shadhdh (anomolous), 388, 445 
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hajar-i-baht (perplexing stone), 208n 

hajj, 12, 29, 184, 188, 212, 326, 332, 
367, 375, 420, 421; (types of), 421; 
(inner dimensions of), 227-228, 258, 
468; (pilgrimage in honor of other 
than Allah), 188, (to other sites), 
227; (‘Id after), 326, 467; (sa’y), 
313; (Tashriq days), 467; (ihràm), 
421, 422, 468, (‘umra), 332 

Hanifi religion (monotheism), 3, 304, 
330, 361, 369 

haqiqa fardaniyya (individual essence), 
54 

haqq (concept of the "right" of), 203- 
209; (God's), 258, 266 

heirs of the Prophets, 76, 203 

Hell, the Fire, 38, 43, 236, 288, 332 

Highest Council (a/-mala al-a‘la), xxii, 
43 (defined)-48, 49, 68, 69, 71, 73, 
79, 85, 86, 87, 100, 144, 149, 156, 
157, 159n, 163, 173, 194n, 196, 
204, 208, 221, 223, 228, 233, 234, 
239, 244, 250, 251, 253, 254, 268, 
272, 288, 289, 295, 303, 310, 312, 
330, 331, 335, 354, 364, 378, 380 

himma (concentrated resolve, zeal), 63, 
77, 107, 149, 218; (of the angels), 
49, 77, 87, 268, 312; (of the Prophet), 
71, 268, 273 

Hindus, 474 

Holy Enclave (hakira al-quds), xxii, 47 
(defined); 70, 71, 87, 99, 106, 107, 
108, 144, 194n, 196, 199, 200, 214; 
(light in the middle of), 71, 142, 
204; (angelic light), 173, 214, 217, 
218, 234, 239, 252, 272, 335, 378 

al-hujjat al-baligha (referred to), 9, 10, 
60, 68, 154, 185 

hukm pl. ahkam, (legal ruling) 5, 275- 
280, 310, 354, 373, 418, 458 

humility (ikhbdt) as a virtue, 157, 164, 
175, 329, 330, 336 

hypocrites (mundfiqin), 338, 339 


*ibàd (worshippers), 336 

‘ibadat (acts of worship), 66, 149, 315, 
355, 357, 369, 373 

ibda‘ (absolute origination), 33 

idols, 182, 361; (idolotry), 187, 361 

ihsán (righteousness), 29, 65, 99, 122 

ijtihad (exercising independent 
reasoning), xxiii, XXiX—XXxXill, XXXix, 
15, 27n, 351, 373, 413, 428, 433, 
435, 440, 442, 450, 451, 456, 462 
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(defined), 463; (of Prophet), 234, 

351, 357-8; (of Companions), 413, 

418, 428; (of Successors), 434 
ijmá'. See consensus. 

ikhtilaf (juristic disagreement), xxviii— 
xxxiii, xxxix, 367, 427—478; (of 
jurists), 471 

ikhtiyár. See choice. 

*illa (rationale, reason for legislation), 
5, 18, 275, 276, 280 (defined), 312, 
348, 354, 379, 399n, 401, 407, 410, 
418, 428, 436, 449, 453, 458, 461; 
(disagreements over), 422-3, 461 

*ilm darüri, necessary knowledge, 195, 
249 

*ilm dhati (essential knowledge), 180 

‘ilm hudüri (direct knowledge), 180n 

*ilm laduni, (divinely inspired knowl- 
edge), 6 

‘ima’, indirect allusion, 397 (defined), 
401, 403, 427, 449 

imara (decisive sign), 187 

inheritance, 296, 308, 358, 359, 416, 
429 (tashrik), 433-4, 436 

iqtid@’, (logical implication), 397 
(defined), 427, 449 

irtifágát, stages of civilizational 
development, xviii, xix, 28, 29, 63, 
64, 65, 66, 113-141, 142, 147, 149n, 
154, 165, 173, 230, 236, 263, 278, 
286, 303-309, 310, 312, 315, 318, 
338, 342, 353, 355, 357, 368, 369, 
373, 376, 377. First Irtifag, 117, 
119-121, 130, 141; Second /rtifaq, 
117, 121-128, 217, 230, 303, 304; 
Third /rtifag, 117, 129, 230, 303, 
304, 368; Fourth 7rtifag, 118, 137— 
139, 307-308, 355-6, 368 

ishara (textual indication), 5, 401, 403 

ishrak (associationism), 166, 169, 181, 
232, 352. See shirk. 

Islam/Islamic religion, 3, 236, 257, 
338, 352, 358, 359 

*isma (immunity from sin), 255, 351-2, 
373 

istidlalat (deductions), 5, 256, 398 
(defined), 411, 434, 446; (types), 
398—399 

istihsanat (applying legal discretion), 
256; (criticized), 349, 436 

istilah (inner integration) 74, 74, 76, 
104, 250, 334, 337; (mustalihün- 
people of inner integration), 154 

istinbat (legal inference), 28, 256, 386, 
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428, 445, 448, 454; (types), 445 
istita‘a (capacity), 49 
i'tikaf (retreat in the mosque), 225-226 


Jabarüt, 41n, 64, 70, 73, 77, 149, 153, 
167, 203, 207, 208, 304, 329 

Jews, 22, 174, 176, 182, 253, 257, 
262, 264, 266, 322, 330n, 349, 351, 
354, 360n, 366, 367, 402, 423; 
(Sabbath), 264, 354 

jihad, (struggle in the path of God), 
13, 36, 230, 355, 359, 360, 369, 
374, 375; (booty in), 359, 375 

jinn, 33, 51, 244n, 265, 285 

Judgment Day, 8, 22, 37, 38, 102, 109, 
233, 251, 258, 332 

Judaism, 28 

justice (‘adala), as a virtue, 158, 164, 
330, 336 


Ka'ba, 15, 211, 227, 282, 296, 324, 
368, 421, 430 

kaffarat,(expiatory actions), 12, 369, 
466 

kalam, (theology), 255, 325, 352, 365; 
mutakallimün, (theologians), 23 

kalam manzum (composed speech, 
Asharite theory of the Qur’an), 195 

khalq, (creation of the material world), 
33, 50; ‘alam al-khalq (world of 
material creation), 46n 

khass (specification), 472, 473, 474 

kings, 118, 132-139, 142, 347 

kufr (unbelief), 182, 183n, 362; kuffar, 
339 


lailat al-qadar, 45-46, 71, 226 

language, xvii, 119, 265, 316, 317, 
328, 355, 461; (metaphorical and 
God's attributes), 190, 332; 
(understandings and interpretation), 
328, 329, 332, 355, 396, 408 

latifa (subtle spiritual center), 207, 
208, 209 

literal interpretation, 23, 24, 28, 40-42; 
(of hadith), 382, 461, 477 

Lower angels (al-mala'ik al-sufla) 45, 
47 (defined), 70, 71, 74, 87, 102, 
227, 288, 337 

luxury, 128, 143, 304, 306, 307, 308, 
317, 318, 342, 380 


madhhabs. (legal schools), xxiii, 
xxix-xxxxili, Ch. 82-85 passim. 
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al-madhhab al-tabi'i (the natural 
religion), xxi, 281, 285, 290, 341 

mafhüm (what is understood from an 
utterance), 473 (defined), 475, 476n 

Magians, Magianism, 28, 107, 174, 
289, 367, 417 

magnanimity 158, 164 

Malaküt, 2, 41, 64, 69, 71, 149, 186, 
311, 329, 373 

manat (anchoring point), 402 (defined), 
404, 407; (takhrij al-manat-identifi- 
cation of the anchoring point), 402 
(defined), 404, 461 

magqamat. See ahwal 

ma‘rifa (gnosis/realization), 21, 66, 77, 
208 

martyrs (shuhada’), 335 

maslaha, (beneficial purpose), xvi, xvii, 
xix, 6, 11, 16-17, 18, 20, 23, 34, 35, 
64, 196, 264, 280-288, 310, 359; 
masalih (beneficial purposes), xxii, 11, 
18n, 346, 354, 374, 376—382, 387 

maslaha kulliyya (universal beneficial 
purpose), xvi, xvii, 143, 149, 208, 
303; (maslaha fauqaniyya-heavenly 
purpose), 204 

matiyya (substratum, "riding animal"), 
55, 97 

Maturidites, 26 

mazinna, pl. mazánn (anticipated 
source), xxii-xxiii, 182, 184, 206, 
232, 234, 271, 278, 288, 318, 321, 
328, 329, 330, 376, 410, 354, 357, 
358, 359, 377, 378, 379 

Mecca, 263, 273 

Medina, 263, 273, 358 

minhàj, pl. manahij (codes), 257, 259, 
265, 271-274 

miracles, 20 (of Qur'an), 24 (of saints), 
25, 64, 181, 182, 187; (of Prophets), 
254-255, (of Muhammad), 269 

Mi'raj, 38, 410 

mithali (imaginal), 209, 269, 293, 
312n; (mithali forms), 40—42, 186, 
199; (of divine laws), 272, 273. See 
World of Images. 

mitháq (primordial covenant), 82, 199 

mufahhamin (those who are 
instructed), 154, 250 (defined), 
251-252, 254, 334, 336 

mufarridun (those who retire on their 
own), 335 

Muhammad, 3, 4, 7,162, 184, 253, 330, 
351, 354, 366, 367; (Prophet), 211, 
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212, 310, 335, 411, 458, 478 
mujtahid/s, 6, 27, 187, 235, 335, 351, 
440, 447, 450, 458, 460, 461, 463; 
(mutlaq/absolute), 463 
Mu-'tazilites, 22n, 23n, 25n, 26n, 67, 
191n, 192n, 193n, 395, 472 


nafl, 14, 402 

nafs (lower soul), 12, 61, 80, 154, 155, 
158, 165, 207, 215, 216, 218, 220, 
222, 228, 233, 239, 244, 290, 348; 
(soul in general), xviii, 28, 232, 328, 
329, 331, 334, 336, 376 

al-nafs al-hayawāniyya (animating 
soul), 58 


al-nafs al-nātiqa (rational soul), 54, 79, 


80, 81, 98, 99, 109, 153, 156, 157, 
207, 208 

nasama (pneuma), 64, 98, 99, 103, 
109, 157, 207, 208, 250n 

Necessary Being, 26, 166, 175, 177, 
180, 181, 182, 184 

numbers and amounts, 292-298, 381 


oaths, 188, 210, 312, 368, 375, 409, 433 


Paradise, 38, 43, 258, 332 

People of the Hadith, 23, 40, 192n, 
193, 256, 382, 395, 437-450, 452, 
460 

People of the Sunna, 23, 24, 25, 26 

Persians and Byzantines, 306, 308, 
318, 342, 343, 352, 355, 368 

philosophers (criticism of), 204, 271, 
394 

piety (birr), xx, 28, 172-174, 175, 190 

pillars, (of acts of worship), 258, 271, 
280 (defined), 281, 320, 322, 324, 
369, 378, 379, 384, 401, 414 

pleasure and anger of God, 196, 206, 
275, 278, 333, 377, 378, 380, 400 

polytheists (mushrikün), 176, 182, 184, 
187 : 

prayer. See salát. 

Pre-Islamic era (Jahiliyya), 18, 28n, 
96, 236, 305, 306, 308, 309, 338, 
339, 341, 343, 352, 356, 361—369 

predestination (al-gadar) 197-202, 244, 
258, 364; (compelling pre-destination- 
al-qadar al-mulzim), 28, 198 

Preserved Tablet (/auh) 82, 83, 106, 
198n. See dhikr. 

prime matter, 25, 81 

prophecy, 247, 261, 268, 303, 308, 
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340—5, 377; (first type of mission), 
252, 255, 359; (second type), 252, 
355, 359 

prophetic inspiration, 63, 65, 67, 71, 
195, 373, (wahi jali), 410 

prophets, 330, 335, 336 

prostration, 179, 182, 183, 185, 220; 
(while reciting Qur'àn), 400 

providence, Divine (inàya), 88, 115, 
206, 274 

purity (tahara), 44, 156, 164, 214, 215, 
217 purity (tahára) as a virtue, 157, 
164, 175, 329, 330, 336 


qada’ (divine decree), 45 

qada’, (making up for missed religious 
obligations), 299-302, 369 

qadi/s (judges), 135-6, 313, 427, 454, 
465, 471; (Adab al-Qadi-book), 465 

garina, pl. qará'in (contextual 
evidence), 413, 417 

gibla, 24, 183, 212, 258, 282, 301, 
312, 325, 326, 357, 423 

qisás (retaliation) 12, 258, 403 

qiyàs (analogical reasoning), 5, 22, 
312, 350, 379, 382, 386, 398, 399, 
412, 436, 449, 458, 460, 464, 473, 
476n, 477; (igtiráni-conjunctional), 
398, 398n (defined), 449; (sharti- 
conditional) 399, 449 (defined) 

qudra (ability), 85 

questioning, dislike of excessive, 16, 
263, 269—270, 379, 381 

Quraish, 363, 367 

Qur'àn, 4, 13, 20, 23, 24, 25, 26, 27, 
37, 176, 178, 201, 206, 211, 229, 
230, 237, 288, 291, 306, 309, 336, 
350, 351, 355, 357, 358, 360, 366, 
383, 394, 400, 410n, 413, 419, 425 

al-quwwa al-‘amaliyya (practical 
faculty), 64, 65 


Rafidites, 395 

Ramadan, 16, 22, 262n, 283, 288, 291, 
314, 320, 325, 331, 397, 400 check 

al-rashikuna fi-l-'ilm (those firmly 
grounded in knowledge), 336 


rationalists (criticism of), 256 

ra’y (personal opinion), 194, 434, 436 
(defined), 437-450, 468, 475, 477 

al-ra’y al-kulli (the comprehensive 
outlook), 74, 76, 104, 115, 121, 137, 
143, 244, 266, 304, 305; ara 
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juz iyya (partial/limited outlooks), 
137, 143, 250 

religion (din), on one basis, 257, 258, 
264; innate, 266, 267; religious 
change, see change, continuity 

resurrection, 25, 56, 196, 258, 336; 
(Day of), 12, 37, 236, 335 

riba (usury), 305, 309, 368, 399 

ritual impurity (hadath), 214, 215 

al-rüh (the Spirit), 53-56 (defined), 
195, 207, 225, 269, 271 

al-rüh al-a'zam (the highest spirit), 
106, 108 

al-rüh al-hawd'i (the airy spirit), 54, 
64 

al-rüh al-ilahi (the divine spirit), 54, 
55 56 

al-rüh al-malküti (the angelic spirit), 
54, 331n 

al-rüh al-qudsi (the holy spirit), 47, 
55, 251, 272 

al-rüh al-tabi‘i (the natural spirit), 58 

rukhsa (dispensation), 279, 299—302, 
369, 379, 380, 406, 409, 423 


sabab (cause-legal), 277 

al-sábiqün (ones who excel), 152, 154, 
334, 337, 338 

sacrifice, 227, 475; (Pre-Islamic), 361 

sadaqa (free-will offering), 222, 337; 
(virtuous deed), 327, 328 

sakina (tranquility), 250, 323, 324 

salàt (ritual prayer), 11, 13, 29, 34, 
211, 212, 213, 258, 259, 271, 281, 
289, 291, 301, 302, 321, 327, 330, 
333, 344, 401, 409, 468, 473; (Inner 
dimensions), 11, 13, 15, 218-220; 
tahajjud, 283, 289, 290, 321, 405; 
(for rain), 218; (basmala), 468, 469; 
(qunut prayers), 469, 470; (amin), 
468; (congregational prayer), 314, 
322, 344; ‘Id, 322; (igama), 468; 
(positions in), 320, 473; witr prayer, 
398, 400, 405 

saum (fasting), 12, 16, 29, 37, 78, 168, 
258, 263, 281, 320, 321, 330, 348-9, 
397, 466; (‘Ashura’), 291, 367; 
(inner dimensions), 224-226 

science of disputation, 66 

sensus communis (hiss mushtarik), 55, 
101, 157 

sha‘a@’ir (emblems of God), 210-213, 
228, 257, 262n, 263, 282, 353, 355 

shari‘a, Islamic, xvi, 5, 7, 17, 20, 21, 
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23, 45, 187, 188, 262, 278, 318, 
330, 344, 347, 353, 355, 361, 364, 
376-382, 383, 387, 410, 452, 462; 
(general), xxi-xxiii, 166, 259; 
(divine laws) xxiii, 11, 21, 28, 142, 
156, 159, 181, 198, 205, 206, 209, 
234, 236, 257, 263, 264, 267, 271, 
330, 340, 342, 353, 355; (of species) 
107, 115 

shart (legal condition), 259, 271, 277, 
379 

shirk, 179, 184-9, 339, 361, 362, 363, 
354, 366, 367, 369 

siddiqün (truthful ones), 335, 

sifat. See attributes. 

sin, 87, 172-, 224, 232—244; (major), 
236-237 

soul. See nafs 

species, properties of, 29, 33, 265, 312 

specific form of humans (al-süra al- 
nau'iyya), 61, 69, 84, 105, 106, 107, 
147, 149, 208, 265 

spiritual exercises (riddat), 94, 104, 
149, 154, 168, 170, 335, 336, 

star-worship, 176, 181, 187, 212, 349 

strictness, avoidance of, 282, 283, 300, 
322-326, 348—349, 381 

Successors (of the Prophet), 23, 24, 
380, 384, 386, 388, 392, 394, 400, 
413, 414-421, 427, 429, 430, 432, 
434, 439, 440, 452, 469, 478 

Sufism, Sufis, xvi, xviii, xxiv, xxv, 
xxviii, xxxv, 21n, 29, 35n, 42n, 64, 
153, 208n, 229n, 307, 394, 335 

suluk (spiritual itinerary), 21, 77 

sunna, 24, 25, 26, 237, 257, 268, 351, 
361, 382, 394, 400, 403, 410, 425, 
441, 445, 456, 462, 464; (al-ràsida), 
248, 250, 361; of Prophet, 16, 27, 
361, 382, 384, 386, 430, 438, 442, 
443, 446, 457, 458; (mu'akkad), 275, 
382 

sunna (of God), 49-52, 78, 173, 237, 
310 

symbolic, metaphorical interpretation, 
24, 28, 40-42; (of numbers), 
292-298, 332, 379-380; (ta?wil), 24; 
symbolism in laws, 272, 288, 301, 
332, 328, 329 


tadalli (descent-as a facet of God's 

creative activity), 33n, 252n 
tadbir. See Divine Management. 
taisir (facilitation), 322-326 
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tajaddud (renewal), 70 

tajadhub (mutual contention), 58, 74, 
75, 154, 208, 335, 337 

al-tajalli al-a‘zam (the Greatest 
Theophany), 71, 196, 204, 208n; (of 
Allah), 23; (tajalliyat), 218, 230; (of 
religious revelation), 268 

takaffuf hal (supplication of state), 63 

takbir, 280, 281; (variation in ‘ld 
prayers), 467—468, 470 

takhrij (juristic derivation) 449, 451, 
458, 462, 477 

taklif (imposition of religious duties), 
9, 197, 199, 238 

talbiyya, 184 

taglid (imitation of previous rulings or 
law school), xxiii, xxviii-xxxiii, 235, 
351, 440 (defined), 451, 453, 454, 
455, 456, 458, 461, 464, 466 
(muqallid) 235, 447 

taqrir (Prophet's sanctioning of an act), 
4, 411 

tarawih prayers, 262 

tarjih (preference of juristic opinions), 
449 

tashahhud, 405, 468 

tashbih (anthropomorphism), 166, 169, 
181, 192, 194, 232 

tauhid (unity of God), 66, 175-178, 
185, 220 

taxes, 117, 131, 134, 135, 136, 138, 
143; (pre-Islamic), 306; (kharay), 
134, 138, 139, 260, 306, 355; 
Cushr), 134, 260, 306, 475; (jizya), 
138, 139, 344, 355, 406 

Throne (God's), 26, 43, 176, 198, 326 

Torah, 93, 262, 349, 351, 352, 355, 
367 


ulema, 26, 347, 379, 427, 434, 460, 
463, 464, 466, 468, 477 

Unseen, knowledge of, 47, 64, 179, 
225, 252, 265; (Unseen world), 65, 
66, 67, 175, 195, 250, 303, 304, 
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365; (Unseen of the Unseen-ghaib 
al-ghaib), 67-68 

usul al-fiqh, xxxv, 5n, 255, 325, 379n, 
433 


variation. See change. 

veils, xx, 160, 165-171, 229, 231, 273, 
377; (of physical nature), 165, 231, 
239, 338; (of convention), 165-6, 
168, 217, 220, 225, 231, 339; (of 
misinterpretation), 166, 169, 170, 
217, 220, 229, 339 

virtues (khisal), 148, 151, 156, 284, 
334s. (Acquisition of through 
intellectual regulation), 161-163, 175, 
335, (practical regulation), 163, 335 

Vision of God, 11—12, 23, 24, 40, 111, 
196, 220, 383 


Wali Allah, Shah, (biography) xxiii- 
xxvii; 3; (visions of) xxvi, 7, 200, 
see also name index. 

wasf (quality), 473, 475 

wijdan (intuitive awareness), 65, 247, 
248 

witr. See saldt. 

World of Images (‘diam al-mithal), xx, 
xxiii, 23, 37-42, 56, 67, 82, 103, 
104, 106, 196, 199, 200, 222, 225, 
233, 254, 269, 287, 331, 365 

wudi (ablutions), 164, 142-217, 315, 
408, 470, 474; (things which 
necessitate), 469, 470, 476 


yad dasht (keeping in mind), 101 


Zahiri (literalist), 477 

zakat, 12, 29, 37, 258, 277, 297-298, 
312, 325, 378, 379, 400, 407, 475, 
476. Inner dimensions, 221—223 

Zamzam, 22, 330 

zann (conjectural opinion), 459, 463 

zaráfa (aesthetic sensibility), 116n 

zuhhad (ascetics), 336 
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‘Abd Allah ibn Salam 406, 407 

‘Abd al-‘Aziz, Shah (d. 1823) xxvii, 
xxxiii 

*Abd al-Razzàq ibn Humàm (743-826) 
390, 393, 431, 439, 454, 472, 
Jamié 431 

‘Abd al-Rahim, Shah (d. 1719) xxiv- 
xxv, 3 

‘Abd al-Rahman ibn ‘Awf 416, 417 

‘Abd al-Rahman ibn Mahdi (d. 
813) 390, 439 

‘Abd ibn Humayd (d. 863/4) 
445, Musnad 393 

‘Abdel ‘Aal, Khalil xviii, 351 

Abraham (Prophet) 3, 21, 34, 36, 
162, 257, 262, 263, 267, 324; his 
people 212, 347, 354, 361, 368, 369 

Abt Bakr al-Siddiq (d. 634) 109, 
343, 367, 416, 441, 442, 443, 444 

Abū Dawid 392, 439, 445, 446, 447; 
Sunan, 417, 439, 446, 447 

Abü Dharr 367 

Abū Hanifa xxxiv, 425, 431, 448, 
463, 464, 465, 466, 471, 477 

Abt Huraira 406, 420, 426, 429, 435 

Abū Jahl 360 

Abū Lahab 198 

Abū Misa al-Ash'ari (d. 663) 
322, 417 

Abii Nu‘aym al-Isfahani (948-1038) 394 

Abū Shama 457-8 

Abi Talib al Makki (d. 996) 
451; Qut al-Qulib 451 

Abi Ya‘la Muhammad ibn al-Husain 
(990-1066) 445 

Abü Yüsuf, Muhammad (d. 798) 390, 
431, 432, 464, 466, 468, 469, 470, 
471; al-Amali 390, 471; al-Athàár 
431, 468 

Adam (Prophet) 33, 108, 179, 199, 
268, 288 

*A'isha 19, 25, 321, 324, 374n, 385, 
403, 412, 419, 420, 422, 424, 429, 
431 

‘Ali al-Madini (d. 849) 439 

‘Ali ibn Abi Talib xxiv, 19, 45n, 330, 
375, 384, 429, 437 

*Alqama (d. 680/81) 425, 428, 429 

Al-A‘mash, Aba Muhammad Sulaiman 
(c. 680-765) 53, 443 


393, 


310, 


445n, 


‘Amr ibn Luhayy 361, 366, 368 

Aristotle 147n, 190n 

*Ashiq, Muhammad (d. 1773) xxvii, 
xxxiv, 8 

‘As ibn Wail 367 

‘Ata’ ibn Abi Rabàh (d. 732/33) 385, 
424 

*Atà' ibn Yasar 429 

Aurangzeb (d. 1707) xxiv, xxviii 

Al-Auza‘i, ‘Abd al-Rahman ibn ‘Amr 
(d. 774) 443, 464 


al-Baidawi 57 

al-Baihaqqi, Ahmad ibn al-Husain 
(944-1066) 393, 445, 452, 464 

Banu Ubayraq 316 

Baqà', Makhar xxix, xxx, xxxi, xxxii, 
xxxiv 

al-Bazzàz (d. 1034), Abü 'Ali 393, 
Fatawa al-Bazzaziyya 470 

Brunschvig, R. 328n, 399n, 473n, 
474n 

al-Bukhari, Abū ‘Abd Allah (d. 870) 
xxv, 389, 391, 392, 445, 446, 447, 
460; Sahih, xvii, 389, 391, 392, 393, 
417, 419, 429, 439, 446 

Corbin, Henry 37n 

al-Dailami 394, 445, 452 

Daniel 352 

al-Daraqutni 445 

Al-Darimi, ‘Abd al-Rahman (797- 
869) 415, 437, 442n, 438, 443, 
444n, 445, 448 

David (Prophet) 108, 253, 398 

Dihya ibn Kalbi 331 


Eve 189 


al-Fadl ibn Dakain (748) 439 

Fatima bint al-Aswad 316 

Fatima bint Qais 419 

Fatima, daughter of Muhammad 25, 
316 


Gabriel (angel) 38, 39, 44, 195, 291, 
331 (as Dihya) 

al-Ghazzali (1111) xvi, xx, xxxv, 15, 
21, 40-42, 46n, 47n, 57, 82, 85n, 
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147n, 447, 452-453, 473n, 476n; 
Thy@ *Ulüm al-Din vii, 41-42, 83, 
85n, 255n, 303n, 453n 


Al-Hakim al-Nisábüri (933-1014) 391, 
392, 445, 464; al-Mustadrak, 391 

Hallaq, Wael 397n, 402 

Hannad ibn al-Sarid (d. 857) 439 

Harün al-Rashid 390, 430, 432, 469, 
470 

Hasan al-Basri (d. 728) 
385, 424, 437, 458 

Hermansen, M. K. 208n 

Hisham Kitab al-Nawádir 465 

al-Hormuzan 342 


350, 364, 


Ibn ‘Abbas 15, 19, 364, 384, 402, 
405, 415, 420, 421, 424, 429, 437, 
443, 447, 468 

Ibn ‘Abd al-Barr (978-1070) 445 

Ibn Abi-Shayba, Abu Bakr (d. 849) 
391, 393, 431, 439; Musannaf 393, 
431 

Ibn ‘Adi, Abu Ahmad ‘Abd Allah 
(d. 975-6) 394, al-Kamil, 394 

Ibn ‘Arabi xxxv, 106n 

Ibn ‘Asakir (1118-1245) 394 

Ibn al-Athir 392, Jami‘ al-Usül 
392 

Ibn ‘Aun (933) 448 

Ibn al-Daghina 367 

Ibn Hajar al-‘Asqalani (d. 1449) 192 

Ibn Hajib, ‘Uthman ibn ‘Umar (1175- 
1249) 429, 436, 476n; Mukhtasar 
al-Usul 429, 436 

Ibn Hanbal, Ahmad (d. 855) 193n, 
393; Musnad 393, 439, 440, 445, 
453, 462, 464, 469, 477, 478 

Ibn Hazm, Dawud (994-1064) xxx, 
xxxi, 455-6, 458, 460, 477 

Ibn Hibban (d. 965) Kitab al-Du‘afa’, 
394 

Ibn Jurayj (d. 767) 430 

Ibn Khaldün xix, xxxv 

Ibn Màjah 445 

Ibn Máàjishün, ‘Abd al-Malik (d. 827) 

40 

Ibn Ma'sud, ‘Abd Allah 40, 384, 386, 
405, 418, 424, 425, 429, 437, 442, 
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